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INTRODUCTION 


1. NATURE AND SCOPE 
OF THE UPANISADS 

The Upanisads constitute the concluding por¬ 
tions of the Vedas. They are the summits of 
early Indian thought, and have been aptly 
described as the ‘Himalayas of the Soul.’^ To 
vary the metaphor, the Upanisads form the 
basic springs of Indian philosophy; and they 
provide the inspiration not only for the orthodox 
systems but also for the so-called heterodox 
schools. Everytime there was a renaissance in 
India, the call of the leaders, in essence, has 
been : “Back to the Upanisads !” Every re¬ 
former and captain of thought has striven to 
recapture the spirit of these immortal texts. 
Speaking, for instance, of the opening passage of 
the first of the Upanisads, Mahatma Gandhi once 
said : “I have now come to the final conclusion 
that if all the Upanisads and all the other 
scrii)tures happened all of a sudden to be reduced 
to ashes and if only the first verse in the liopa- 
nisad were left intact in the memory of the 
Hindus, Hinduism would live for ever.”* 

Everyone who has had a genuine acquain¬ 
tance with the Upanisads has showered on them 
unstinted praise. Schopenhauer who read the 
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Latin translation of a Persian rendering of the 
Upanisads felt so exalted by the thoughts found 
therein that he always had a copy of it on his 
table, and “was in the habit, before going to bed, 
of performing his devotions from its pages.” His 
words of adoration have been often quoted and 
will bear repetition. “That incomparable book,” 
he says, “stirs the spirit to the very depths of 
the soul. From every sentence deep, original 
and sublime thoughts arise, and the whole is 
pervaded by a high and holy and earnest spirit 
. . . In the whole world there is no study, 
except that of the originals, so beneficial and so 
elevating as that of the Oupnekhat (i.e. Upanisad ). 
It has been the solace of my life, and it will be 
the solace of my death.”* In almost identical 
terms, Paul Deussen speaks of the philosophy 
of the Upanisads as “the strongest support of 
pure morality, the greatest consolation in the 
sufferings of life and death.”* To quote only one 
other Orientalist, Max Muller, the Upanisads are 
to him “like the light of the morning, like the 
pure air of the mountains—so simple, so true, if 
once understood.”* 

The secret of the charm of the Upanisads 
lies both in the philosophy of spiritual monism 
or non-dualism which they teach and the manner 
in which this teaching is given. Reality is 
declared to be non-dual, one without a second; 
and this Reality is identified with Spirit or Self 
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higher than which there is nothing. Not only is 
the non-duality of Self affirmed, but also the 
plurality of tilings is declared to be ultimately not 
real. “From death to death he goes who sees 
plurality here as it were.”® There is something 
fascinating about this non-duality philosophy. As 
William James was forced to admit, '‘An Absolute 
One, and 1 that One, .. . surely we have here a 
religion which, emotionally considered, has a high 
pragmatic value.’” This is, of course, the least 
' that can be said of the Upanisadic monism. 

The Upanisads are not systematic treatises 
on philosophy; they are not the works of any 
single author. The sages whose intuitions are 
recorded in the Upanisads are more mystic seers 
than mere investigators of metaphysics. There 
is a directness about their teachings, and an 
authenticity born of first-hand experience in the 
highest reality. They pour forth their findings 
in the form of stories and parables, informal dis¬ 
cussions and intimate dialogues. The method they 
adopt is “more poetic than philosophic”. Even 
where the language used is prose, the poetic 
quality is only too evident. It is true that in 
many places symbolic expressions are employed 
which hide the meaning rather than make it 
patent. Sometimes there are puns on words and 
mystic explanations of certain abstruse terms. 
Even these, it may be noted, add to the charm 
of the Upanisads, Charles Johnston compares 
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these books of wisdom to “the deep, still moun¬ 
tain tarns, fed from the pure water of the ever¬ 
lasting snows,lit by clear sunshine, or, by night, 
mirroring the high serenity of the stars;” and 
he finds in them, “besides high intuition, a quaint 
and delightful flavour, a charm of child-like 
simplicity; yet of a child who is older than all 
age, a child of the eternal and the infinite, whose 
simplicity is better than the wisdom of the wise.”® 
Upanisads, as we have noted, form the con¬ 
cluding portions of the Veda. So they are 
called Veddrita {Veda i anta; end of Veda). The 
expression is significant also in the sense that 
the teaching of the Upanisads represents the 
aim or goal of the Veda. The Sanskrit word 
anta, like the English and, may be used to 
mean both “terminus” and “aim”. The later 
Vedantic schools derive their name from the fact 
that they claim to interpret the Upanisads. The 
etymological meaning of the term “Upanisad” 
is “to sit {sad) close by {upa) devotedly (?w)”, 
and is indicative of the manner in which the 
doctrines embodied in the Upanisads were learnt 
at first by pupils in small conclaves sitting near 
their respective teachers. The expression which 
thus means “a session” came to be applied in 
course of time to what was taught at such sess¬ 
ions. As the Upanisads are regarded as teach¬ 
ing the highest truth, they could be imparted only 
to those who were competent to receive and 
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benefit by them; and such competent pupils 
could be only a few at any given time. So, the 
meaning “secret” came to be attached to the term 
“Upanisads”] and it is in this sense that we find 
the expression used in the Upanisads themselves. 
When, for instance, some important formula is 
given in the Upanisads, it is characterized as the 
Upanisad. Thus in the Brhaddranyaka, the for¬ 
mula “The Real of the real” (satyasya satyam) is 
described as the Upanisad of the universal Soul. 
We come across also such expressions as “the 
secret teaching” (guhya ddeiah), “the supreme 
secret’ ’ (paraniam guJiyam) applied to what may 
be considered to be the kej’^-passages in the Upa¬ 
nisads. Commentators like Sankara interpret the 
expression ^‘Upanisad” to mean what “destroys” 
ignorance or what “leads” to Brahman, a meaning 
which correctly defines the scope and aim of the 
Upanisads. 

The texts that bear the name 'Upanisad^ are 
now known to be more than two hundred. One of 
the Upanisads, Muktikd, gives the names of one 
hundred and eight Upanisads. Many of these texts, 
however, are late compositions, distant imitations 
of the ancient canonical Upanisads. One of the cri¬ 
teria by which the canonical nature of an Upanisad 
may be judged is by asking the question whether 
it has been commented upon or is quoted from 
by a thinker like Sankara. Judged by this test, 
the first ten Upanisads mentioned in the Muktikd 
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along with a few from the rest may be regarded 
as ancieiit and genuine. They are : Isdvdsya, 
Kena, Katha, PraSna, Mundaka, Mdndukya, 
Taittiriya, Aitareya, Chdndogya, Brliaddranyaka, 
Kausilakl, Maitrdyaniya and Svetdsvatara. Even 
of these, the Brhaddranyaka and the Chdndogya 
are the most important, as they are not only old 
and comprehensive texts, but also represent the 
two main traditions of thought in the Upanisads, 
the acosmic (nisprapanca) and the cosmic 
(saprapanca) respectively. 

2. TWO KINDS OF KNOWLEDGE 

The Upanisads make a distinction between 
two kinds of knowledge, the higher (para) and 
the lower (apara). The lower knowledge consists 
of all the empirical sciences and arts as also of 
such sacred knowledge as relates to things and 
enjoyments that perish. It is interesting to note 
that even the four Vedas are included in the 
category of lower knowledge. A great scholar, 
Narada, in spite of his encyclopaedic learning, 
both secular and sacred, finds that he is 
sorrow-stricken, and so seeks enlightenment 
from a sage, Saiiatkumara. The sage asks 
Narada to state his credentials. Narada 
reels off a long list of the arts and the 
sciences which he had mastered. The sage chara¬ 
cterizes the knowledge that is represented by all 
these disciplines as mere name {ndma eva), and 
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declares that that alone is the supreme knowle¬ 
dge which relates to the Imperishable {ahsara). 
This higher knowledge is described as that 
whereby what had not been heard of becomes 
heard of, what has not been thought of becomes 
thought of, what has not been understood be¬ 
comes understood. This is further explained as 
the knowledge of the ground which is more than 
and inclusive of the knowledge of the various ex¬ 
pressions or manifestations of the ground. “Just 
as by one piece of clay all that is made of clay 
may be known . .. the modification being only a 
name depending on a word; the truth being that 
it is just clay ... so is that teaching.”® Compared 
with the knowledge of the ultimate ground which 
is the absolute Self, the lower knowledge is nes¬ 
cience or false knowledge (avidyd). “Widely 
contrasted and different are these two,” says the 
Katha-upanisad, “nescience {avidyd) and what is 
known as knowledge ’Th.e ^vetdsvatara 

refers to knowledge and ignorance that are placed 
hidden in the imperishable, infinite, supreme 
Brahman, and characterizes ignorance as a thing 
perishable and knowledge as a thing immortal. 

The supreme wisdom, then, is knowledge of 
the Self. But this knowledge is not to be confused 
with what wo ordinaril}' refer to as knowledge. 
In this sense, it may be said that the Self is 
unknowable. How, then, can one speak intelli¬ 
gibly of Self-knowledge ? The most prominent 
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sage in the Brhaddranyaka-upanisad, Yajna- 
valkya, teaches the significance of the term 
knowledge with reference to the Self thus: “Where 
there is duality, as it were, there one sees 
another, one smells another, one hears another, 
one thinks of another, one understands 
another. Where, however, everything has be¬ 
come just one’s own self, there whereby and 
whom would one smell, see, hear, speak to, 
think of, or understand This, then, is 

the answer to the question about the unknow- 
ability of the self. The self is unknowable, not 
because it is unknown, but because it is the 
basis of all knowledge, nay, knowledge per se. 
In short, it cannot be known as objects are 
known. “You cannot see the seer of seeing. 
You cannot hear the hearer of hearing. You 
cannot think the thinker of thinking. You 
cannot understand the understander of under¬ 
standing. He is your soul, which is in all 
things.’’^® The Kena-upanisad teaches the same 
doctrine when it says that thither, i.e., to the 
self, the eye goes not, nor speech nor mind, and 
that it is other than the known and above the 
unknown.** The TdittiriycL-upcinisnd declares 
that words and mind turn back, not being able 
to attain it.*® Our words and thoughts are 
adequate only to the realm of pluralitj^; they 
fail with reference to the non-dual Spirit. Yet, 
we have to make use of them as indicators or 
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sign-posts, and not as vehicles taking us to the 
very end. “As a unity the self is to be looked 
upon . . . this unknowable, constant Being, free 
from blemishes, beyond space, the unborn self, 
great, permanent.”^® The self is to be compre¬ 
hended as “It is”.^’ This is the supreme 
knowledge, para vidyd, true wisdom. The 
Upanisads ask us to seek this knowledge from 
a competent teacher who is not only learned 
but also in possession of the plenary experience. 
It is true that such a teacher is difficult to get; 
but so is a competent pupil. All good things 
are rare and hard to accomplish. “Wonderful 
is the declarer, proficient the obtainer of Him ! 
Wonderful the knower, proficiently taught 

3. brahman-Atman 

The supreme knowledge, as we have seen, is 
Imowledge of the Self, which is referred to in 
the Upanisads as Brahman and Atman. These 
two words are central to the Upanisadic philo¬ 
sophy, and their meaning, therefore, should be 
rightly understood. The world ‘'Brahman” 
probabty meant at first “prayer” or “speech”, 
from the root brh, “to burst forth” or “to grow”. 
Eventually, it came to signify the ground of the 
universe or the source of all existence, that 
which has burst forth into the universe, or that 
from which the universe has grown. The other 
word “Atman” might have meant “breath”, but, 
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then, it soon came to be the expression for the 
soul or self of living being, especially of man. 
And, the remarkable discovery which the 
Upanisadic sages made was that the two are 
one and same ; the Atman is Brahman. This 
doctrine of unity is the greatest contribution 
which the Upanisads have made to the thought 
of the world. As Deussen says, “It will be 
found to ‘ possess a significance reaching far 
beyond the Upanisads, their time and country : 
nay, we claim for it an inestimable value for the 
whole race of mankind.” 

The two terms '^Brahman'’ and Atman’' are 
used as synonyms in the Upanisads. The 
Ghandogya-upanisad, for instance, frames the 
central metaphysical question thus : “Which 
is the Atman ? What is Brahman Here, 
obviously, Atman and Brahman appear as inter¬ 
changeable terms. In some contexts where the 
inquiry is into the source of the universe, the 
expression Atman” is employed, and in some 
other contexts where the topic discussed is 
the true self of man the term Brahman” is used. 
In the Ghandogya-upanisad, a king, while des¬ 
cribing the Reality which is the soince of the 
universe, refers to it as the cosmic Atman. In 
the Taittirlya-upanisad, a young seeker, Bhrgu, 
makes an analysis of the sheaths that cover the 
self, while the term of reference is Brahman. 
Thus, to the Upanisads, Brahman and Atman 
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mean the same Keality. That which is without 
is identical with that which is within. Through 
the inquiry into the source of the universe and 
through the quest after the true self, the 
discovery was made that it is the one non-dual 
Reality that appears as the manifold world and 
as the plurality of individual souls. This result 
was rendered possible because of the unique 
method of the Upanisads which is a synthesis of 
the objective and the subjective ways of 
approach to Reality. 

The quest is the same whether the aim is to 
find out the ground of the universe, or to 
determine the true nature of the Self. The 
technique of pursuing the quest is also the 
same ; one has to go from the grosser mani¬ 
festations to the subtler ones. The Upanisads 
are replete with illustrations which exploit this 
technique and exhibit the truth of non-duality. 
Let us look at a few cases : 

(1) In the philosophical contest that was 
held at the court of king Janaka, Gargi, a 
woman-sage, questions Yajnavalkya about the 
support of all things. The precise form in 
which the question is put is “On what is all this 
woven, warp and woof ?” In a scries of 
answers, Yajnavalk 3 ^a leads the inquirer to 
higher and higher worlds; and lastly, when the 
lady asks him, on what is space w'oven, warp 
and woof -he replies that it is the Imperishable 
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(aksara) which is the support of space. Another 
questioner, Uddalaka, enquires about the inner 
controller of all things. In a set of beautiful 
passages, Yajnavalkj^a explains that the princi¬ 
ple that lies behind all things, cosmic as well as 
individual, the principle which these things do not 
know but which controls them from within, is the 
inner ruler; and this ruler, says Yajnavalkya add¬ 
ressing Uddalaka, is your own immortal self. “He 
who dwelling in all things, yet is other than all 
things, whom all things do not know, whose body 
all things are, who controls all things from within 
... He is your self, the inner ruler, immortal.”^^ 
(2) Bhrgu approaches his father Varupa 
with the request for instruction about the nature 
of Brahman. Varupa gives his son a formula 
which is indicative of the general nature of 
reality, and asks him to discover for himself the 
truth through austere inquiry {tapas). “That, 
verily, whence these beings are born, that by 
which when born they live, that into which on 
departing they enter—that be desirous of 
knowing. That is Brahman .Bhrgu makes 
of this formula the base of his operations and 
enters upon the quest after the real. The first 
discovery that he makes is that food {anna, i.e. 
matter) is essential for existence. But soon he 
realizes that food is only the outer shell of what 
animates it, i.e. life (prana). Even this 
knowledge does not satisfy him; for upon 
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further inquiry he finds that mind (manas) 
is the substratum of life. Subsequent analysis 
reveals to Bhrgu that mind too is a product and 
cannot answer to the definition of Brahman 
given by his father. He now thinks that 
intellectual awareness (vijndna) is the final 
reality. Just as materialism, vitalism, and 
mentalism were found wanting on closer scrutiny, 
intellectualism too is seen to be inadequate. And 
at last, Bhrgu arrives at the final truth that 
Bliss (dnanda) is Brahman. In this delight 
which is the Absolute there is no distinction of 
the enjoyer and the object enjoyed. In the 
Infinite there is no division. 

(3) The Indra-Virocana myth related in the 
Ghdndogya is illustrative of the fact that both 
competence and persistent inquiry are required 
for understanding the nature of the self. 
Prajapati, the lord of creatures, said, “The self 
which is free from sin, free from old age, 
free from death and sorrow, hunger and thirst, 
whose desire is the real, whose conception is 
the real—that should be sought, that one should 
be sought, that one should desire to know.”^^ 
The gods (devas) and the demons (asuras) heard 
this, and they desired to know more about the 
self. Indra, the sovereign of the gods, and 
Virocana, the chief of the demons, were sent as 
envoys on the mission of learning from Prajapati 
knowledge of the Self. The two approached 
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Prajapati, dwelt with him for thirty-two years 
as his pupils, and then asked him about the 
self. Prajapati said to them : “The Person that 
is seen in the eye, that is the self. That is the 
immortal, the fearless. That is Brahman.^' The 
implication of this teaching is that the principle 
responsible for seeing and knowledge is self. 
But the pupils misunderstood Prajapati’s 
teaching. They thought that the image of a 
person which is seen formed in the eye of the 
one who sees is the self. The corollary they 
drew was that the reflection of the body that is 
observed in media like water and mirror is the 
self. When they convej’ed this inference of theirs 
to Prajapati, he simply said, “Look at yourselves 
in a pan of water, and whatever you do not 
understand of the self, tell me.” Indra and 
Virocana looked at their own reflections in water, 
and reported to their teacher that they saw them¬ 
selves in the water “to the very hairs and nails”. 
Prajapati asked them to look again in a pan of 
water after adorning themselves, putting on 
their best clothes and cleaning themselves. They 
did as thej^ were told, and perfectly satisfied 
with their fine reflections, went awaj^ thinking 
that the reflection and the body that was reflect¬ 
ed constituted the‘ self. Prajapati did not 
correct them at that stage, for he wanted to test 
their competence and give the true doctrine 
onl}^ to him that had proved his fitness. Virocana 
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returned to his clan and spread among the 
demons the philosophy which he thought he 
had learnt. “The body is the self,” he said, “it 
alone is to be worshipped; it alone is to be 
served.” Though at first this doctrine seemed 
to satisfy Indra, very soon he discovered a 
serious defect in it. When the body is well 
adorned, dressed and cleaned, the refiection 
appears well adorned, dressed and cleaned. But 
how would the reflection be if the bodj^ were 
blind, lame or crippled ? It too would certainly 
be blind, lame or crippled. And if that were 
the self, it would perish when the body perished. 
Indra saw no good in such a doctrine. Without 
returning to his tribe, he went back to Prajapati 
and expressed to him his difficulty. After a 
second period of studentship for thirty-two 
years, Indra was led a step higher. Prajapati 
now said to him, “He who moves about happy 
in a dream—he is the self. That is immortal, 
the fearless. That is Brahman.^' Indra pondered 
over the implications of this new teaching. It 
is true that the self of the dream-state is not 
affected by the defects of the physical body. Yet 
it is not all happiness that is experienced in 
dreams. There are also bad dreams and night¬ 
mares in which the self appears afflicted, is chas¬ 
ed, becomes conscious of pain, and weeps. So, 
for the third time Indra wont to Prajapati; 
and at the end of a further period of apprentice- 
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ship for thirty-two years, he was instructed by 
Prajapati thus : “When one is sound asleep, 
composed, restful, and sees no dream, that is 
the self. That is the immortal, the fearless. 
That is Brahman'' In sleep the self is not 
afilicted, there is no sorrow. But, reflected 
Indra, there is ignorance, annihilation of cons¬ 
ciousness as it were, in so far as one does not 
know oneself. So, he returned to his teacher 
once more for further light on his problem. 
This time he had to wait only for five years, at 
the end of which period Prajapati gave him the 
final doctrine. What the teacher said was that 
the self should he distinguished from the body 
which is its temporary abode, and the various 
states of experience. So long as one identifies 
oneself with the body, one is tossed between 
pleasure and pain. When one is freed from this 
wrong identification, there is for him neither 
pleasure nor pain. When the true knowledge 
is gained, the self realizes its nature as bliss and 
consciousness. Indra received this doctrine and 
carried it to the gods. 

(4) In the Mandulcya-v^anisad we have a 
lucid analj^sis of the three states of experience : 
waking, dream, and deep sleep. The Upanisad 
begins by identifying the mystic sound Om with 
all-that-which-is. Om is all this—what was, 
what is, and what will be. It is also what is 
beyond the three divisions of time, i.e., the 
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unmanifest ground of the manifest universe. 
All this is Brahman, of which Om is the sound- 
symbol. The self is Brahman. Then, our text 
goes on to show how corresponding to the three 
modes {mdtrds) of Om {a u m) and the fourth 
modeless {amdtra) part there are the three forms 
in which the self appears in the states of wak¬ 
ing, dream and sleep respectively, and the 
fourth which is the natural estate of the self, 
the unchanging and unconditioned Turly a. In 
the state of waking, the self consorts with the 
objects of sense which are external, and its 
enjoyments are gross. In dreams it revels in a 
world of images, and its experience is subtle. 
In sleep there are no desires, nor dreams; the 
self becomes one, without the distinction of seer 
' and seen object; it remains then as a mass sen¬ 
tience, as bliss enjoying bliss. The self of the 
three states is designated respectively as Vaisvd- 
nara, Taijsasa and Prdjna. The fourth, caturtha 
(or turlya), which is the real self is beyond the 
changing modes of existence. It is not caught in 
the triple stream of waking, dream and sleep, 
though it is the underlying substrate of these 
states. It is invisible; it is not the content of 
empirical usage; it cannot be grasped, it does 
not have identifying marks; it is unthinkable 
"and unnamable, it is the one self which is the 
essence of consciousness; it is that into which 
the universe gets resolved; it is tranquil bliss 
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which is non-dual. Thus does the Mdndukya 
teach the real nature of the self. 

(5) The ultimate reality, according to the 
Upanisads, is not a subject set over against 
objects, nor an object, a being there ; it is that 
which underlies both subject. and object, and 
transcends them. This truth could be realized 
only when the apparent distinction between 
the cosmic and the individual forms of the 
self is discarded, when the identity between 
Brahman and Atman is recognized. In the 
Ghdndogya we find this teaching of identity 
given in an elaborate manner to Svetaketu by 
his father Uddalaka. After twelve years of 
study under a teacher, Svetaketu returns 
home, conceited, thinking himself learned, 
proud. Uddalaka notices this, and at once 
concludes that his son has not received the 
only true knowledge that is worth having, i.e. 
the knowledge of ultimate reality. He there¬ 
upon undertakes to teach his son and thus 
complete his education. He begins with a 
description of the Being {sat) which alone was 
in the beginning, one only, without a second. 
It thought, “May I become many T’ From it 
fire came into being'’; from fire water was born; 
and from water food. These three are the 
rudiments of the universe. Having created 
them, the sat entered into them and manifested 
names and forms {ndma-rupa) by a process of 
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triplication {tYivrtkarana)^ i. e. by mixing tbe 
three elements, fire, water and food, in different 
proportions. All things and beings are made 
of these elements, including mind, breath and 
speech. In sleep all these are resolved, and 
one returns to the sat, the real self, one becomes 
one’s self. The sat is the root of all creatures ; 
they have the sat as their home and support. 
Having shown in this way that the one reality 
is the ground of all existence and the source of 
all being, Uddalaka, “suddenly and with a dra¬ 
matic swiftness of transformation” identifies this 
reality with the self of Svetaketu. “That which 
is the finest essence—this whole world hras that 
as its soul. That is reality. That is the Atman. 
That thou art, 0 Svetaketu This declaration 
of non-difference is repeated nine times, thereby 
indicating that it constitutes the central teaching 
of Uddalaka. It must be noted, however, that 
it is not the individual soul that is stated here 
to be the ground of all being. The philosophy 
of the Upanisads is not a variety of subjective 
idealism. It is true that the individual soul is 
non-different from the universal Spirit. But it 
is the universal Spirit that explains the whole 
world and the individual souls as individuals. 

4. COSMIC AND ACOSMIC MODES 

The Upanisads conceive of Brdhman-Atman 
in two modes : (i) as the all-inclusive ground 
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of the universe, and (ii) as the reality of which 
the universe is but an appearance. The former 
is the cosmic view {saprapanca) of tlie Absolute, 
while the latter is the acosmic view {nispra- 
panca). It is the difference between these two 
views that made possible divergence later on 
between the theistic and the absolutistic schools 
of Vedanta. We shall illustrate the two 
stand-points by citing a few texts from the 
Upanisads. The cosmic view of reality may be 
discerned in the following passages : “He who 
consists of mind, whose body is life, whose form 
is light, whose conception is truth, whose soul 
is space, containing all works, all desires, all 
odours and all tastes, encompassing the whole 
world, the speechless and the calm—this soul of 
mine within the heart is smaller than a grain 
of rice, or a barley-corn, or a mustard-seed, or a 
grain of millet, or the kernel of a grain of 
millet ; this soul of mine within the heart is 
greater than the earth, greater than the mid¬ 
region, greater than heaven, greater than all 
these worlds.”^® “The self, indeed, is below. 
The self is above. The self is to the west. The 
self is to the east. The self is to the south. The 
self is to the north. The self, indeed, is this 
whole world. “He is Brahma ; he is Indr a ; 
he is Prajapati ; he is all these gods ; and these 
five great elements, namely earth, air, ether, 
water, and fire ; these things and those which 
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are mingled of the fine, as it were ; seeds of one 
sort or another ; those born from eggs, those 
born from wombs, those born from sweat, and 
those born from sprouts ; horses, cattle, men, 
elephants ; whatever creature there is here 
whether moving or flying, and what is statio¬ 
nary.”*’ As typical of the texts that teach the 
acosmic view, the following may be considered : 
“This is imperishable, 0 GargI, which the wise 
men adore—not gross, not subtle, not short, not 
long, not red, not adhesive, without shadow, 
without darkness, without air, without space, 
without attachment, without taste, without 
smell, without eyes, without ears, without 
speech, without mind, without light, without 
breath, without mouth, without measure, and 
without either inside or outside. Not that does 
anything eat, nor that does eat anything.”*® 
“Devoid of sound, of touch, of form, without 
decay, and likewise devoid of ta-ste, eternal, and 
devoid of odour, beginningless, endless, superior 
to the Great {Mahat) and firm ; realizing that, 
one is released from the jaws of death.”*® 

The negative description of Brahman-Atman 
should not be taken to mean that the ultimate 
reality is a blank, a mere nothing. It only 
signifies that the Absolute cannot be delimited 
by the categories known to human thought. 

^ In order to understand the implications of the 
negative texts, one must construe them along 



28 


UPANISADS 


with other texts which are positive in form— 
the texts, for instance, which refer to Brahman 
as existence {sal), consciousness {cit), and bliss 
{dnanda). These expressions, it is true, are not 
to be understood in their ordinary signification. 
But they represent the highest concepts the 
mind of man has been able to evolve to indicate 
the nature of the supreme Spirit. The Brhadd- 
ranyaka describes Brahman as “the Real of the 
real” {satyasya satyam) and splitting the word 
satyam into three syllables, sa-ti-yam, the 
Jjpanisad says that the first syllable and the 
third mean truth, while the second syllable 
signifies untruth, and that the whole word 
implies the enclosement of untruth on both 
sides by truth. That the self is consciousness 
{caitanya) is declared in several texts. One of 
the modes in which this is taught is to say that 
the self is the light of all lights, that it is self- 
luminous. “Not there does the sun shine, nor 
the moon and the stars ; nor do these light¬ 
nings shine, much less this fire. After Him, as 
He shines, does everything shine ; by His lustre 
is the whole world illumined.”®* Brahman is not 
only unconditioned existence and self-luminous 
intelligence, but also unexcellable bliss {dnanda). 
In the Brhaddranyaha and the Taittiriya, a 
. calculus of bliss is given, taking the highest 
, human bliss as the unit measure. According 
• to the former Upanisad, the bliss that is 
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Brahman is a billion times that of the human 
bliss ; and according to the latter, it is a 
hundred trillion times superior to the highest 
bliss of man. The implication of such teaching 
is that Brahman-hliss is unlimited and measure¬ 
less, The Chdndogya describes Brahman as the 
infinite (bhiiman) which alone is bliss {sukham), 
and declares that there is no bliss in the small 
{alpa). In later Vedantic literature, Brahman 
is referred to as sac-cid-dnanda, a formula 
coined out of the texts such as the ones we 
have considered. The Brhaddranyaka defines 
Brahman as consciousness and bliss {vijndnam 
dnandam brahma)?^ The Taittiriya says, 
"Braman is reality, consciousness and infinitude 
{satyam jndnam anantam brahma) 

5. WORLD-EVOLUTION AND WORLD 
APPEARANCE 

Even as there are two modes of envisaging 
the nature of Brahman, there are two stand¬ 
points from which the world may be viewed. 
The two views are : (i) that the world is an 
emanation from Brahman, and (ii) that it is an 
appearance of Brahman. These views came to 
be referred to later on as the theory of trans¬ 
formation {parv^mavdda), and the tlieory of 
transfiguration (vivarta-vdda), respectively. But, 
whether the world is a modification or an 
appearance, the ground thereof, according to the 
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Upanisads, it must be noted, is Brahman. The 
source of the universe is not a category of 
matter, but the supreme Spirit. The Bvetdsva- 
tara begins with such questions as “What is the 
cause? whence are we born? Whereby do we 
live? On what are we established? And by 
whom supervised do we experience our pains 
and pleasures ?” It finds that an adequate ans¬ 
wer to these questions cannot be given in terms 
of any material or finite principle. Time (kdla), 
nature (Svabhava), necessity {niyati), chance 
(yadrccM), the elements {bJiuta), the womb (yoni) 
or the male (purusa) cannot serve as the first 
cause. The Upanisad discovers that over all 
these, which may be regarded only as the 
secondary causes, there rules the self-power 
{dtma^akti) of God {deva), hidden in His own 
qualities {gwm). A second point on which 
most of the creation-texts of the Upanisads are 
agreed is that Brahman does not create the 
universe out of an extraneous matter, but that 
the universe is a manifestation of an aspect of 
Brahman. Brahman is immanent as well as 
transcendent. In the terminology of later 
Vedanta, it is the material as also the efficient 
cause of the world {ahhinria-nimitto’pdddTia- 
kdrana). In the Chdndogyatext “All this, verily, 
is Brahman. Tranquil, let one worship it as 
tajjaldn,’'^ the expression tajjaldn is interpreted 
by Sankara to mean that {tat) which gave rise 
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to (ja) the world, reabsorbs (li) it and supports 
(an) it. The Taittirlya explicitly says that 
Brahman is the cause of the origination, susten- 
tation and destruction of the universe. The 
Isa and the Kena Upanisads together seek to 
establish the causality of Brahman in relation 
to the world. The Isa opens with the state¬ 
ment that all this, meaning the universe, is 
enveloped by God. That is, the universe 
derives its substance from God. The Kena 
teaches that Brahman is the prime mover of all 
things. The very first word hena {by whom ?), 
from which the Upanisad gets its name, is cast 
in the instrumental case, showing thereby that 
the Scripture is concerned with the teaching 
about the efficient cause of the universe. 

From the relevant texts it is clear that 
Brahman is the whole cause of the universe. 
That out of which the universe is made is the 
same as that which makes it. For the world. 
Brahman is both the material cause and the 
efficient cause. Let us illustrate. In the 
Taittirlya it is said : “He desired, ‘May I 
procreate myself.’ He performed austerity. 
Having performed austerity, he created all this, 
whatever there is here. Having created, into 
it, indeed, he entered. The Ghandogya, 
similarly, declares, “It thought : ‘Would that 
I were many ! Let me procreate myself !’ ”, and 
then proceeds to describe the emergence of fire, 
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water and food in succession.^® The Brhadd- 
ranyaka describes how the world was at first 
unmanifest, and how later it was made manifest 
through names {ndma) and forms (rupa). 
Having manifested the world, the self, in the 
words of the Upanisad, entered it, even to the 
nail-tips, as a razor would be hidden in a 
razor-case, or fire in a fire-holder.®’ The mani¬ 
festation of the world out of Brahman is likened 
to the ejection of the thread from a spider, or 
the scattering of sparks from fire, to the sprouting 
of herbs from the earth, and the growth of the 
hairs of the head and body on a living person. 
Though the world of plurality has emerged out 
of the one inner self {antardtman), the latter is 
not affected by the defects of the former. After 
mentioning the analogies of the one fire and 
the one wind assuming different forms, the 
Katha says, “As the sun, the eye of all the 
world, is not sullied by the external defects of 
the eyes, so the one inner self of all things is 
not sullied by the misery of the world, being 
external to it.”®® 

From the acosmic standpoint, there is no 
real creation ; the world is an appearance, it is 
not real.' Such a view naturally involves the 
notion of mdyd, the princij)le which accounts 
for the apparent conditioning of the uncondi¬ 
tioned Absolute. It is true that the doctrine 
oi'mdyd is not to be found in the Vpanisads 
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in its full-fledged form. But the thought itself 
is not unknown to some of the seers of the 
Upanisads, The teachings of Yajfiavalkya, for 
instance, imply such a notion. The sage 
declares that where there is duality as it were 
{iva), there one sees another, one smells another, 
one hears another, and so forth ; hut where 
there is no duality, there is no scope for all 
such empirical usage.®* Here the expression “as 
it were” implies that the world of duality is 
not real, that is illusory, mdyd. The Chdndogya 
characterizes all modifications to be mere names, 
verbal expressions {vdcdramhhanam, ndma- 
dheyam)*^ In the Maitrdyanlya, the Absolute 
is compared to a wheel of fire, an analogy 
which was developed later by Gaudapada to 
explain the illusory nature of the world. The 
term ''mdyd” itself can be traced to the Rg-veda 
where the assumption of many shapes by 
Indra through his illusions {mdyds) is men¬ 
tioned.^^ And, it is significant that this text is 
quoted in the Brhaddranyaka in. a context 
where real difference is denied.*® When we 
come to the Svetdivatara, we find the term mdyd 
used in the sense of illusion, and the Lord of 
all beings is described as mdyin}^ As for the 
term avidyd which is an equivalent of mdyd, it 
occurs in quite a few of the Upanisad texts. 
That the manifestation of the world is a marvel 
is what terras like mdyd and avidyd tell us. 
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The production of the pluralistic universe does 
in no way affect the integrity and absoluteness 
of Brahman. “That is full; this is full. The 
full comes out of the full. Taking the full, 
from the full, the full itself remains.” 

6. THE SOUL AND ITS DESTINY 

The individual soul is called Jiva. The word is 
derived from the root jiv, “to live”. According 
to both the cosmic and the acosmic views, the 
soul is non-different, in essence, from Brahman. 
It is the psycho-physical outfit with which it is 
associated during the transmigratory process that 
makes it ajppear different as it were; when shorn 
of this limitation, it will be realized that the 
soul is the same as the non-dual Spirit. 

In the Taittiriya-upanisad, there is an 
analysis of the five sheaths in which the soul 
is enveloped, as it were. The envelopes are 
annarasamdyd which is the outermost sheath 
made of food, i.e. the physical body ; prdna- 
mdyd, the sheath of vital air ; manomdyd the 
sheath of mind ; VijndnQ.-mdyd, the sheath of 
intellect ; and dnnadamdyd, the sheath of bliss. 
In later Vedanta, the first is also known as the 
gross body {sthula-iarira), the next three 
constitute the subtle body {suksma^arira), and 
the last is called the causal body {hdranaiarira). 
i.e. ignorance or nescience {avidyaj. These 
together constitute “the empirical home” of the 
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soul. Being conditioned by these, the soul 
becomes the subject of experience and enjoy¬ 
ment. The Kathopanisad compares the self to 
the lord of the chariot, the body to the chariot, 
the intellect to the charioteer, the mind to the 
reins, the senses to the horses, and the sense- 
objects to the roads ; and it adds that the 
individual soul as associated with the body, the 
senses, and the mind, is the experient or 
enjoyer {bhoktd).** 

In all experience the mind or manas, of 
course, is the central factor. The Brhaddranyaka 
enumerates the main functions of the mind— 
desire, resolve, doubt, faith, lack of faith, 
steadfastness, lack of steadfastness, shame, 
intellection, fear—and says that all these are 
manas only.^® The mind functions through the 
sense-organs which are ten in number—five of 
cognition, viz., the organs of sight (caksus), 
hearing (irotra), touch (tvak), taste (rasana) 
and smell (ghrdna)’, and five of action, viz., the 
organs of speech (vdk), grasping (pdni), moving 
(pdda) excretion (pdyu) and generation {upastha), 
Manas, as the central organ of consciousness, 
gathers knowledge through the cognitive sense- 
organs, integrates the pieces of information 
thus gathered, and acts with the aid of one or 
more of the organs of action. 

The soul, in the view of the Upanisads, is 
not born with the body, nor does it perish 
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therewith. “The wise one (i.e. the soul) is not 
born; nor does it die. This one has not come 
from anywhere ; nor has it become anyone. 
Unborn, constant, eternal, primeval, this 
one is not slain when the body is slain.”*® 
What happens at death is only the decease of 
the physical body. The soul migrates from life 
to life, being conditioned by the cause of such 
migration, i.e. ignorance, and by the instrument 
which enables it to migrate, i.e. the subtle 
body. We first meet with a clear reference to 
the transmigration-doctrine in the Brhadd- 
ranyaka. Asked as to what happens to a dead 
man after the diiBferent components of his body 
are resolved into the elements like fire, etc.j 
Yajnavalkya is reported to have taken the 
questioner aside and discoursed on trans¬ 
migration to him in private. Giving the gist 
of the discourse, the Upani§ad says, ‘What they 
said was karma. What they praised was karma. 
Verily, one becomes good by good works, and 
evil by evil.”*’ In a later context, the 
same sage explains more fully his view of 
transmigration. On death, the soul shuffles off 
its present body and enters a new one, as a 
caterpillar, having come to the end of a blade 
of grass, draws itself together and takes a leap 
to another blade. The process is also compara¬ 
ble to a goldsmith making a newer and more 
beautiful form like that of the fathers, or of the 
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celestial nymphs, or of the gods, or of Prajapati, 
or of Brahma, or of other beings. The kind of 
form that the soul takes would depend on its 
previous karma. “As is a man’s desire, such 
is his resolve.; as is his resolve, such is the action 
he performs; what action he performs, that he 
procures for himself.”*® The transmigration of 
human soul into the sub-human species is also 
held to be possible. The Kathopanisad, for 
instance, says ; ‘Some go into a womb for the 
embodiment of a corporeal being. Others go 
into what is stationary, according to their deeds, 
according to their knowledge.”** The view is 
also held that when a person dies, he may go to 
other regions before he takes another birth in 
this world. Referring to those who are attached 
to sacrificial forms, the Mundaka says, “Having 
had enjoyment on top of the heaven won by 
good works, they re-enter this world, or even a 
lower region.”®* 

Anticipations of the A:arma-doctrine are to 
be found in the Vedic concept of rta which 
meant not only the ordered course of things 
but the moral order as well. The principle of 
karma is the counterpart in the moral realm of 
the physical law of causality. But what is 
worthy of note here is that the philosophy of 
the Upanisads postulates the possibility of the 
soul’s release from the cycle of karma. 
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Molcsa or release is the goal of every soul; 
and release consists in the soul’s freedom from 
•the need to be re-born. There are two views 
in the Upanisads regarding the nature of the 
goal. According to one of them, moksa is 
attainable only after death; and according to 
the other, it can be attained here in this very 
life. The former of these views is, in effect, an 
inheritance from the eschatalogical doctrines 
of the Mantras and the Brdlimanas, according 
to which heaven is a far-off place which could 
be reached by the soul only after it has cast off 
its physical body. But this view undergoes a 
great transformation as it appears in the 
Upanisads. The ideal is no longer a becoming 
something which one is not, but, attaining 
Brahman with which the soul is identical in 
essence. “Into Brahman which is the soul of 
mine,” says the seer of Upanisad, “I shall enter 
on departing hence.The soul which thus 
realizes its identity with Brahman is said to go 
by the path of the gods {devaydna), which is 
different from the path of the fathers (pirtydna) 
which is for the bound soul still in the 
course of transmigration The other view 
of the goal, which is in accord with the 
acosmic conception of the Absolute, is that 
release is not a state to be newly attained, as it 
is the eternal nature of the self. When 
ignorance which is the cause of bondage is 
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dispelled by wisdom, the soul realizes its non¬ 
difference from Brahman ; and this is release 
which, therefore, need not wait till the decease 
of the body. “When all the desires that abide 
in one’s heart are cast away, then a mortal 
becomes immortal ; he attains Brahman here”^^ 
“His 'prdsnas do not depart. Being Brahman, 
he attains Brahman. So far as the content 
of release is concerned, it is to be noted, there 
is no difference between the two views. Moksa 
is release from bondage, freedom from samsdra. 
It is not a mere negative state of absence of 
sorrow ; it is absolute bliss, undisturbed peace. 

The course of life that a man should adopt 
in order to be able to attain moksa is outlined in 
several of the Upanisad texts. Generally, the 
Upanisads assume on the part of the aspirant a 
high grade of ethical culture. Because the moral 
life is assumed as a condition precedent for in¬ 
quiry into Brahman-Atman, the Upanisads do 
not elaborate on ethical codes. But even as it is, 
there are many texts where, in unmistakable 
terms, good life is insisted upon. In view of this, 
it is ununderstandable how it could be maintain¬ 
ed, as does Keith, that “in comparison with the 
intellectual activity of the Brahmans the ethical 
content of the Upanisads must be said to bo 
negligible and valueless”,®* and that “the aims of 
the Brahmans were bent on things which are not 
ethical at all”. In Upanisads like the Taillirlya, 
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instructions are to be found even as regards the 
most ordinary rules that an individual should 
adopt in his dealings with others. In the Brah- 
ddranyaka, an entire philosophy of ethics is given 
in the form of the da-da-da sound of thunder. 
The three da’s stand for the three imperatives: 
ddmyata, datta, and dayadhvam, meaning “Cul¬ 
tivate self-control”, “Be generous,” and “Have 
compassion.” The three classes of beings, gods, 
men, and demons, according to the Upanisadic 
episode, understood the sound da to signify one 
of the three commands in the order mentioned. 
But this does not mean, as Sankara takes care 
to point out, that the humans have to practise 
generosity alone and not the other virtues. All 
the three commands are meant for them; for 
there are no gods or demons other than men. It 
will be of some interest to note that T. S. Eliot 
makes “What the Thunder said” the theme of 
the last section of his poem The Wasteland whose 
last few lines read as follows : 

“These fragments I have shored against my 

ruins. 

Why then He fit you. Hieronymo’s mad 

againe. 

Datta, Da 3 'adhvam, Damyata 

Shantih Shantih Shantih.’ 

Forgetfulness of the true nature of the self is, 
according to Upanisads, the foundation of bon¬ 
dage. This brings about the soul’s wrong ideiiti- 
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fication with the ego, mind and body; and in 
consequenee thereof, the soul is caught in the 
wheel of birth and death. The path to release 
must naturally be a reverse process. The soul 
has first to withdraw itself from the narrow limi¬ 
tations of empirical existence, by breaking the 
walls of finitude. This has to be accomplished by 
the cultivation of the spirit of renunciation 
(vairdgya or tydga). But renunciation could be 
complete only with the dawn of knowledge. It is 
through knowledge of Brahman that ignorance 
is finally overcome. The knowledge that is refer¬ 
red to here is not to be identified with discursive 
thought or theoretical appreciation of the non¬ 
quality of the self. Brahman is to be known by 
being it. The process of realizing Brahman is 
through three stages, sravana, manana and nidi- 
dhydsna. The first stands for the study of the 
Upanisads under a iDroper guide. The second 
requires an intellectual conviction in what the 
Upaniaads teach obtained through untiring refle¬ 
ction and logical analysis. The third stage which 
is continued meditation leads to the final 
wisdom. As aids to contemplation, many modes 
of meditation known as vidyd are taught in the 
Upanisads. The aim of all such discipline is to 
lead the aspirant to the knowledge of the non¬ 
dual reality. “If a person knew the self as ‘I am 
He’, then, with what desire, for love of what 
would he cling to the body 
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ISAVASYA-UPANISAD 


\The ISdvdsya-upanisad, or the lia-upanisad 
as it is briefly called, which belongs to the Vdjasaneyi 
School of the Yajur-veda, consists of eighteen 
stanzas. It deals with the problem of the material 
catisality of the world and of man's relation thereto, 
the nature of the highest truth and the difference 
between reality and unreality and between knowledge 
and ignorance. The Upanisad derives its name 
from the opening word of the text, Isdvdsyam or 
Ida. This is one of the most beautiful Upanisads 
and has appealed to thinkers more strongly than 
any other Upanisad. It is beautiful both in 
thought and in expression^ 


PEACE CHANT 

That is full; this is full. The full comes out 
of the full. Taking the full from the full, the 
full iteelf remains. Om peace, peace, peace. 
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1 

By the Lord is encompassed all this, what¬ 
soever changing there is in this changing (world). 
Through the renunciation of that (world) mayest 
thou enjoy; covetest thou not anyone’s riches. 

2 

Ever performing works here one may wish 
to live a hundred years. In this way—not 
otherwise than this it is—to thee, that art a man, 
the deed adheres not. 

3 

There are verily these demoniac worlds, 
enveloped in blinding darkness; and to them go, 
departing hence, whosoever slay the self. 

4 

XJnmoving, one, swifter than the mind; the 
gods do not reach it (the self) as it speeds before; 
it overtakes others that run, though itself stand¬ 
ing still; in it the all-pervading air supports the' 
activities of beings. 

5 

It moves and it moves not; it is far andit is near; 
it is inside of all this; and it is outside of all this. 

6 

And he, who uniformly sees all beings even 
in his self and his own self in all beings, does not 
feel repelled therefrom (i.e., from beings). 

7 

Where to one who knows, all beings are verily 
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identical with one’s own self, there what delusion 
and what sorrow can be to him who has seen 
the identity ? 

8 

He has pervaded all, he w'ho is bright, 
incorporeal, scatheless, veinless, pure and un¬ 
smitten by sin. The seer, wise, pervader, born 
of himself, he has distributed duly the objects 
through eternal years. 

9 

Into blinding darkness enter those who attach 
themselves to nescience. And they that delight 
in knowledge appear as entering still greater 
darkness. 

10 

Distinct, they say, is what is meant by know¬ 
ledge and distinct, they say, is what is meant 
by nescience. Thus have we heard from those 
wise persons who have discriminated that for us. 

11 

Knowledge and nescience, he who knows them 
both together crosses death through knowledge. 

12 

Into blinding darkness enter those who 
attach themselves to the unreal. And they that 
delight in the real appear as entering still greater 
darkness. 

13 

Distinct, they say, is what results from the 
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real and distinct, they say, is what results from 
the unreal. Thus have we heard from the wise 
who have discriminated them for us. 

14 

The real and the unreal, he who knows them 
both together crosses death through the unreal 
and attains immortality through the real. 

15 

With a golden bowl remains closed the face 
of Truth. Uncover it, 0 Pusan, so that I, 
devoted to truth, may behold (it). 

16 

0 Pusan, one seer without a second, Yama, 
Surj'a, progeny of Prajapati, spread out and 
bring together the rays. May I behold that light 
which is thy loveliest form ! He who is that 
Purusa, he I am. 

17 

(May) the wind (enter into) the immortal 
breath; then (may) this body be reduced to 
ashes ! Om, intellect, remember what has been 
done; remember, 0 intellect; remember what has 
been done; remember ! 

18 

0 Agni, lead us on to prosperity along the 
auspicious path, knowing, god, all our deeds ! 
Keep away from us deceitful sin ! We shall offer 
unto thee words of obeisance again and again. 



KENA-UPANISAD 


{The Kena-upanisad belonging to the Sdma- 
veda is a small text in four sections dealing 
essentially with the nature of Brahman as the 
efficient cause, and the knowledge thereof. The 
central point is that Brahman is not what can come 
within the scope of our ordinary knowledge. The 
Upanisad derives its name from the first word in 
the text, namely, kena (by whom.y] 


PEACE CHANT 

May my limbs grow vigorous, my speech, 
breath, eye, ear, also my strength and all my 
senses ! All is the Brahman of the Upanisads. 
May I never discard Brahman ! May not 
Brahman discard me ! May there be no discard¬ 
ing of me ! Therefore, let those dharmas which 
are in the Upanisads be in me dedicated to 
Atman; let them be in me. Om peace, peace, 
peace. 
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(i. 1) 

By whom urged does the mind, well urged, 
alight (on its objects) ? By whom directed does 
the first breath go forth ? By whom urged do 
men utter the speech ? The eye and the ear, 
which god indeed directs 1 

(i, 2) 

It is that which is the ear of the ear, the mind 
of the mind, the speech, indeed, of the speech, the 
breath of the breath, the eye of the eye. Having 
abandoned (the sense of self in these) and depart¬ 
ing from this world, the wise become immortal. 

(i, 3) 

Thither the eye does not go, speech does not 
go, nor the mind. We do not know, we do not 
understand, how one can teach this. 

(i,4) 

Other than the known, verily, it is, and also 
above the unknown. Thus have we heard from 
the ancients who have explained it to us. 

(i, 6) 

What cannot be expressed through speech, 
and whereby speech is expressed, that alone, 
know ye, as Brahman; not this which people 
worship here. 

(i.6) 

What one cannot contemplate .with the mind, 
and whereby, they say, the mind is contem- 
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plated, that alone, know ye, as Brahman; not 
this which people worship here. 

Here follow three further stanzas, identical in 
wording with the above two stanzas and dealing 
with the eye, the ear and the breath. 

(ii, 1) 

If thou thinkest, “I know well,” only little 
in truth thou knowestof Brahman’s form, which 
(form) of that (Brahman) exists among gods. 
Hence it is indeed to be inquired into by thee. 

(The disciple): I think it has been known. 

(ii, 2) 

I do not think I know it well; nor do I 
know that I do not know it. He, who among 
us knows it, knows it, and he knows not too 
that he does not know. 

(ii, 3) 

He by whom it is not contemplated, by him 
it is contemplated. He by whom it is contem¬ 
plated, knows it not. It is not understood by 
those who understand it. It is understood by 
those who do not understand it. 

(ii, 4) 

When it is contemplated as known in every 
cognition, one attains, indeed, immortality. By 
the self one attains vitality. By knowledge one 
attains the immortal. 
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(ii, 6) 

If here a man knows it, then truth there is; 
and if here he knows it not, there is great destruc¬ 
tion. Discerning (it) in beings after beings, the wise 
become immortal on departing from this world. 

(hi, 1) 

Once Brahman won a victory for the gods. 
By that victory of Brahman, the gods attained 
glory. They felt: “Ours alone is victory, ours 
alone this glory.” 

(ii, 2-3) 

Brahman, indeed, knew this (false pride) 
of theirs. He appeared before them. They did 
not know what spirit {yalcsa) it was. They 
spoke to Agni '. “0 knower of beings {jdtavBdas), 
find this out, what this spirit is.” 

(iii, 4) 

Saying that (he .would do) so, he ran after 
that. He (the spirit) asked him (Agni) : “Who 
. art thou 1” He replied : “I am verily Agni. 

. I am the knower of beings {jatavedas).” 

(iii, 5) 

(He again asked) ; “What vitality (is there) 
in thee?” (He replied) : “Even all this I can 
burn, what (there is) on earth.” 

(iii, 6) 

He placed a (blade of) grass before him, 
(and said) : “Burn this.” He approached it 
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with all his speed. He was not able to burn it. 
He even returned thence. (He told the gods) : 
“I was not able to know what this spirit is.” 

Then the gods sent Vdyu to find out the iden¬ 
tity of the spirit. Vdyu was not able to lift up the 
grass, though he said that he could lift anything 
on earth. Vdyu also returned, having failed in 
his mission. Then they sent Indra for the pur¬ 
pose; but the spirit vanished before him. 

(hi, 12) 

Then in the same etherial region, he (Indra) 
came across a woman who was shining intense¬ 
ly, Uma the daughter of Himavan. He asked 
her : “What spirit is this ?” 

(iv, 1) 

She replied : “(It is) Brahman.” (And she 
added): “Through the victory of Brahman, verily, 
you (gods) have attained glory.” Then, indeed, 
he knew that (it was) Brahman. 

(iv, 2) 

Therefore these gods, namely, Agni, Vayu 
and Indra, far surpass, as it were, the other 
gods. They have, indeed, come into very inti¬ 
mate contact with him (Brahman). They, indeed, 
for the first time knew that (it was) Brahman. 

(iv, 3) 

Therefore, Indra, far surpasses, as it were, 
the other gods. He has, indeed, come into very 
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intimate contact with him (Brahman). He, indeed, 
for the first time knew that (it was) Brahman. 

(iv, 4) 

Of this (Brahman) there is this teaching : this 
is, as it were, the flash of lightning and it has 
vanished. Thus (the teaching) concerning the gods. 

(iv, 6) 

Now (the teaching) concerning the self : It 
is this towards which the mind appears as mov¬ 
ing. In association with that, this (self) repeat¬ 
edly remembers as resolve. 

(iv, 6) 

That, indeed, is what is called tadvana (that 
desire). As tadvanait is to be worshipped. He who 
knows this (Brahman) thus, him all beings love. 

(iv, 7) 

“Sir, teach (me) the Upanisad.” 

“(To thee) has been explained the Upanisad. 
Now we will explain to thee the Upanisad 
relating to Brahman.” 

(iv, 8-9) 

Penance, restraint, sacrificial rites, these are 
its (Upanisad) support. The Vedas are all its 
limbs. Truth is its abode. He who knows it 
(Upanisad) thus, shaking off sin, in the end he 
is firmly established in the supreme world of 
heaven; yea, he is firmly established. 


KATHA-UPANr§AD 


\The Kafha-upanisad is a fairly long text in 
six parts called Vallxs, divided into two chapters, 
each chapter consisting of three Vallis. Here, 
Death discourses to a young hoy called Nacikelas 
upon the problem of *‘after death'' The picture 
of this young hoy facing Death and compelling 
him to reveal the secret adds a human touch to 
what may otherwise he a dry philosophical dis¬ 
course, and the situation then is full of pathos. 
Those who are familiar with the Bhagavad-gltd 
will note that many passages in the Gita are re¬ 
miniscent of the text of this Upanisad. The 
Upanisad belongs to the Thaiitiriya School of the 
Yajur-veda.} 


PEACE CHANT 

Let it guard both of us; let it protect both 
of us; let us both work together; let our study 
be well illumined; let us not dislike each other, 
Om peace, peace, peace. 
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(I, i, 1) 

Desiring (heavenly rewards), Vajasravasa, 
they say, gave away all his possessions. He had 
a son named Naciketas. 

(I, i, 2) 

When the gifts (consisting of cows) were 
being led (to the priests), faith entered him, 
who was still a boy; he thought ; 

(I, i, 3) 

These cows drink water, eat grass, (once) 
yielded milk and are (now) barren. Joyless, 
verily, are those worlds ; to them he (the sacri- 
ficer) goes by giving them away. 

(I, i, 4) 

He said to his father : “0 Sire, to whom 

wilt thou give me away ?” Twice, thrice (he 
repeated.) Then to him (the father) replied, 
“Unto Death shall I give thee.” 

(I, i, 6) 

(Naciketas): Of many I go as the first; of 
many I go as the middling. What remains for 
Death to be accomplished that to-day through 
me he will accomplish 1 

(I, i, 6) 

Looking back how it was with men of old, 
looking forward thus with those who come later, 
like corn does a mortal ripen; like corn does he 
spring to life again. 
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{Naciketas went to the abode of Death and he 
had to wait there for three nights before Death 
returned and could show him hospitality due to a 
guest.) 

(I, i, 9) 

(Death said) : 0 Brahmin, since thou, a 

venerable guest, hast stayed in my abode three 
nights without eating, obeisance to thee, 0 
Brahmin; may prosperity be to me. Choose 
three boons (for the three nights of waiting). 

The first two boons chosen by Naciketas are 
not of any philosophical importance. The first 
was that his father’s anger might be appeased. 
The second was that he might know the nature of 
the Agni (Fire) which led those who performed 
sacrifices to heaven. Both these boons were readily 
granted by Death. And the boy was asked to 
choose the third boon. 

(I, i, 20) 

(Naciketas) : 

There is this doubt in respect of a man who 
is dead—some saying, “he is”, and others, “he 
is not”. May I know this, instructed by thee? 
This boon is the third of the boons. 

(I, i, 21) 

(Death) : 

The gods of yore had doubts *even on this 
point. It is not, indeed, easy to understand : 
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(so) subtle is this truth {Dharma). Choose 
another boon, 0 Naciketas. Do not stand in 
my \va 5 ^ Release mo from this. 

(I, i, 22) 

(Naciketas) ; 

The gods, it may be, had doubts even on 
this point. And thou, 0 Death, hast declared 
it to be not easy to understand. And another 
teacher of this, like thee, is not to be found. 
There is no other boon equal to this. 

(I, i, 23) 

(Death) ; 

Choose sons and grandsons who would live a 
hundred j’^ears, many cattle, elephants, gold, 
and horses. Choose the great sovereignty over 
the earth. And thou thyself live as many 
years as thou wilt. 

(I, i, 24) 

If thou considerst this as an equal boon, 
choose ‘Wealth and long life. 0 Naciketas, 
prosper thou on this vast earth. I will make 
thee the enjoyer of thy desires. 

(I, i, 25) 

Whatever desires there are that are dilficult 
to attain in thjs world of mortals, all those 
desires thou mayst ask at thy will. Here are 
lovely maidens, with chariots, with lutes. The 
like of them are not to be attained by men. 
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With them bestowed by me, have thee well 
served. 0 Naciketas, do not ask about death. 

(I, i, 26) 

Naciketas : 

These may not last till tomorrow. 0 Death, 
they wear away the vigour of all the senses of 
men. All life is small indeed. Thine (be) the 
vehicles; thine the dance and the music. 

(I, i, 27) 

Man cannot be propitiated with wealth. 
We will get wealth if we meet thee : we will live 
as long as thou shalt rule. But that alone is 
the boon which I can choose. 

(I, i, 28) 

Having come to the immortals who never 
decay, which decaying mortal livmg on the 
earth below, (now) knowing, will, thinking of 
colour, pleasures and enjoyments, delight in the 
life (that may be) very long ? 

(I, i, 29) 

In respect of which, 0 Death, people doubt 
thus, what there is in that great hereafter, tell 
us that. This boon which penetrates into the 
hidden, no other than this will Naciketas choose. 

{Naciketas was firm; and finding him isorthy 
of the teaching, Death begins to explain the great 
secret to him.) 
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(I, ii. 1) 

Different is the good, and different, indeed, 
is the pleasing. These two, having different 
purposes, bind man. It becomes well with him 
who accepts the good. But he who chooses the 
pleasing falls away from the purpose. 

(I, ii, 2) 

Both the good and the pleasing come to 
man. One who is wise considers the two all 
round and discriminates them. He chooses the 
good in preference to the pleasing. One who is 
stupid chooses the pleasing for the sake of 
acquisition and prosperity. 

Death explains why people mostly choose the 
pleasant, and compliments Naciketas on his pre¬ 
ferring the good. Then he proceeds with the 
explanation of the great teaching. 

(I, ii, 6) 

Remaining in the midst of ignorance, wise 
in themselves and considering themselve learn¬ 
ed, fools go round and round, staggering to and 
fro, like blind men led by one who too is blind. 

(I,ii, 7) • 

He (the self) who is not available even to be 
heard of by many, and whom many do not 
know even when they hear (of him), wonderful 
is he who teaches him (the self) and skilled is he 
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who attains him; wonderful is he who knows 
(him) when taught by a skilled (teacher). 

After further elaboration of the point, Naci- 
ketas asks for instruction on what transcends the 
duals like dharma and adharma; and Death 
continues his discourse. 

(I, ii, 15) 

The word (or goal) which all the Vedas 
declare, that which all penances proclaim, and 
desiring' which people lead an austere life, that 
word (or goal) I tell thee in brief : it is Om. 

(I, ii, 18) 

The knowing self is not born; nor does he 
die. He sprang from nothing and nothing 
sprang (from him). He is unborn, eternal, 
everlasting and ancient. He is not slain when 
the body is slain. 

(I, ii, 19) 

If the slayer thinks of slaying and if the 
slain thinks of being slain, both of them do not 
know. He neither slays nor is he slain. 

(I, ii, 20) 

Subtler than the subtle,' grosser than the 
gross, the self is concealed in the heart-cave of 
this creature. He who is free from desire and 
free from sorrow perceives the glory of the self ’ 
through the purity of the mind and the senses. 
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(I, ii, 21) 

Sitting he wanders afar; lying he goes 
everywhere. Who save myself is fit to know 
that God who rejoices and rejoices not ? 

(I, ii, 22) 

Knowing the self as without body among the 
embodied, the abiding among the transitory, great 
and all-pervading, the wise one does not grieve. 

(I, ii, 23) 

This self cannot be attained through exposi¬ 
tion, nor through intellectual power, nor even 
through vast learning. He whom alone this 
(self) accepts, by him he is to be attained. To 
him this self reveals his own nature. 

(I, iii, 3) 

Know the self as the lord of the chariot and 
the body as verily the chariot; know the intel¬ 
lect as the charioteer and the mind as verily the 
reins. 

(I, iii, 4) 

The senses are the horses, they say; the 
sense-objects are the spheres for them. (The 
individual self) as associated with the body, 
the senses and mind, is the enjoyer ; so say the 
wise men. 

(I, iii. 6) 

Whoever becomes devoid of knowledge be¬ 
cause of mind ever unyoked, for him the senses 
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are uncontrollable, as wild horses are for a 
charioteer. 

(I, iii, 6) 

But whoever becomes endowed with know¬ 
ledge because of mind ever yoked, for him the 
senses are controllable, as trained horses are for 
a charioteer. 

(I, iii, 7) 

Whoever becomes devoid of knowledge 
without control over the mind and ever impure, 
does not reach that place, but gets into trans- 
migratory life. 

(I, iii, 8) 

But whoever becomes endowed with know¬ 
ledge, with control over the mind and ever pure 
reaches that place, whence he is not born again. 

(I, iii, 10) 

Superior to the senses are indeed the 
objects; and superior to the objects is the mind. 
Even superior to the mind is the intellect; and 
superior to the intellect is the Great {Maliat), 
the self. 

(I, iii, 11) 

Superior to the Great is the Unmanifest; 
^superior to the Unmanifest is the Self. Superior 
to the Self there is nothing. That is the goal, 
that the supreme destination. 
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(I, iii, 14) 

Arise, awake; having approached the vener¬ 
able teachers know (the truth). The sharp 
edge of a razor is hard to tread; So also that 
path, the wise declare, is hard to travel. 

(I, iii, 15) 

Devoid of sound, of touch, of form, without 
decay, and likewise devoid of taste, eternal and 
devoid of odour, beginningless, endless, superior 
to the Great {Mahat) and firm; realising that, 
one is released from the jaws of death. 

(I, iii, 16) 

This story of Naciketas, narrated by Death, 
eternal, if an intelligent person narrates it or 
hears it, ho attains glory in the world of 
Brahma. 

(11, i, 1) 

The self-born Lord forced the senses out¬ 
ward; hence one sees outward and not the inner 
self. Some one who is wise, desiring immortal¬ 
ity, saw, the inner self, by turning the eyes 
inward. 

(II, i, 2) 

The immature pursue outward pleasures; 
they are caught in the far-flung snare of death. 
But the wise, knowing immortality to be 
permanent, do not pray for anything here amidst 
what are transitory. 
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(II, i, 3) 

That by which one perceives colour, taste, 
odour, sounds and conjugal contacts, by that 
alone does one perceive. What else remains 
here ? 

This verily it is. 

(II, i, 4) 

That by which one perceives both what is 
within dreams and what is within the waking 
state—having known that great, all-pervading 
self, the wise does not grieve. 

(II, i, 6) 

He who was born first from penance was 
born prior to the waters—one sees him well as 
dwelling along with the elements, having enter¬ 
ed the cave of the heart. 

This verily it is (that he sees). 

(II, i, 8) 

Agni, the knower of all (jatovedas), concealed 
between the two firesticks, like the embryo well 
borne by pregnant women, and deserving of 
worship day after day by men awake, offering 
oblations. 

This verily it is. 

(II, i, 9) 

That from which the sun rises and that in 
which he sets, in that all the gods are placed. 
No one ever goes beyond that. 
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This verily it is. 

(II, i, 10) 

What is here, the same is there. What is 
there, the same is similai’ly here. From death 
to death, he goes who sees here a manifold as it 
were. 

(II, i, 11) 

By the mind alone is this to be reached. 
There is no plurality whatever here. From 
death to death, he goes who sees here a mani¬ 
fold as it were. 

(II, i, 12) 

The Person of the size of a thumb rests in 
the middle of the body. He is the Lord of 
what has been and what will be. One is not 
repelled from Him. 

This verily it is. 

(II, i, 13) 

The Person of the size of a thumb is like 
light without smoke. Lord of what has been 
and what will be, he alone is today; and he is 
also tomorrow. 

This verily it is. 

(II, i, 14) 

As rain water falling on a peak runs down 
the mountains, so he who sees the entities as 
distinct, simply runs after them. 
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(11, i, 15) 

As pure water poured into pure (water) 
remains the same, so becomes the self of the 
seer who understands, 0 Gautama. 

(11, ii, 1) 

The city of eleven gates belonging to the 
unborn of uncrooked intelligence—occupying it, 
one does not grieve. And being released, he is 
released, indeed. 

This verily it is. 

(II, ii, 2) 

He is the Swan (sun) dwelling in the bright 
(heavens), the Vasu (the pervader) dwelling in 
the interspace; he is the sacrificer dwelling in the 
altar; he is the guest dwelling in the sacrificial 
vessel; he dwells in men, in gods, in sacrifices, 
in the heavens; he is born in water; he is 
born in cows; he in born in truth; he is born on 
the mountains; he is the true and the great. 

(II, ii, 3) 

He raises the prana upwards. He throws 
the apa/na downwards. The dwarf seated in 
the middle, all the gods worship. 

(II, ii, 4) 

Of this soul which resides in the body and 
which is about to slip away, what remains here 
when it is released from the body ? 

This verily it is. 
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(11, ii, 5) 

No man whatsoever lives either by the 
pra/Mi or by the apdna. By the other they live, 
on which these two are dependent. 

6 ) 

Well! I will explain to thee this Brahman 
that is secret and eternal; and how the self is, 
0 Gautama, after it comes to death. 

(II, ii, 7) 

Some souls enter a (new) womb to become 
embodied. Others enter what is stationary 
(trees, etc.) according to their action, according 
to their learning. 

(II, ii, 8) 

This Person who is awake in those that 
sleep, fashioning desire after desire—that alone 
is the bright : that is Brahman; that alone is 
called the immortal. Therein do all the worlds 
rest. And nothing at all surpasses that. 

This verily it is. 

(II, ii, 9) 

As Agni (Fire), which is one, entering this 
world becomes varied in form according to the 
respective forms (of the objects it burns),, so 
also the one inner self of all beings becomes 
varied in form according to the respective 
forms of beings it inhabits and also (exists) 
outside. 
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(II, ii, 11) 

As the sun who is the eye of all beings is 
not stained by the external defects pertaining 
to the eyes, so also the inner self of all beings 
is not stained by the misery of beings (though) 
external. 

(II, ii, 12) 

The one controller, the inner self of all who 
makes his one form manifold; the wise who 
perceived him as existing in themselves—for 
them there is eternal happiness; not for 
others. 

(II, ii, 13) 

The eternal among the eternal, the 
intelligent among the intelligent beings, the 
one among the many, who grants desires; the 
wise who perceive him as existing in them¬ 
selves—for them there is eternal peace, not for 
others. 

(II, ii, 14) 

“That is this”—(thus) they think of the 
indescribable supreme happiness. How then 
may I come to know of it, whether it shines 
(simply), or whether it shines distinctly ? 

(II, ii, 15) 

Not there does the sun shine, nor the moon 
and the stars; nor do this lightnings shine. 
Whence then is this Agni (fire) ? Him alone^ 
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as he shines, does everything (else) shine after. 
By this lustre, do all this shine distinctly. 

(II, hi, 1) 

With roots upward, with branches down¬ 
ward (there stands) this ancient fig-tree. That 
alone is the bright; that is Brahman; that 
alone is called the immortal. Therein do all the 
worlds rest. And nothing at all surpasses that. 

This verily it is. 

(II, hi, 2) 

Whatever world there is moves in prana, 
coming out (of it). It is the great fear, the 
thunder-bolt held aloft. They who know that 
become immortal. 

(II, hi, 3) 

Out of fear for him, Agni (fire) burns; the 
sun burns out of fear (for him). Out of fear 
(for him), Indra and Vayu speed on; (and so 
does) Death as the fifth. 

(II, hi, 6) 

As in a mirror, so is it seen all round, as it 
were in the body; as in dream, so in the world 
of the departed Fathers; as in waters, so in the 
world of the celestial nymphs ; as in shade and 
sun, so in the world of Brahman. 

(II, hi, 6) 

The separate nature of the senses which 
originate separately, and what forms their 
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rising and sitting—knowing these a wise man 
does not grieve. 

(II, iii, 7) 

Superior to the senses is the mind. Superior 
to the mind is the intellect (buddhi). Superior 
to the intellect is the Great, the self. Superior 
to the Great is the unmanifest. 


(II, iii, 8) 

But superior to the unmanifest is the 
Person, who is the pervader of all and indeed 
devoid of marks, and knowing whom the living 
being gets released and attains immortality. 

(II, iii, 10) 


When the five-fold (sense) knowledge, along 
with the mind comes to cessation, and when 
the intellect too does not wander, that is called 
the highest attainment. 

(II, iii, 11) 


This they regard as the Yoga—the steady 
control of the senses. Then one 
from distraction. Yoga indeed is e 
and the end. 


(II, iii, 12) 

Not indeed by speech, nor by mind, n ’ 
the eye is it to be reached. How ca ^ 
seen by any other than one who says. 
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(II, iii, 13) 

He can be comprehended only as ‘*It is”, 
and also through the real nature of both. The 
real nature of it manifests itself clearly when 
it is comprehended only as “It is”. 

(II, iii, 14) 

When all the desires which abide in his 
heart are cast away, then the mortal becomes 
immortal. Here he attains Brahman. 

(II, iii, 15) 

When all the bondages here of the heart 
break, then the mortal becomes immortal : this 
much is the Instruction. 


(II, iii, 16) 

One hundred and one are the channels 
{nddis) of the heart. One among them rises up 
towards^ the head. Going up along that, one 
attains immortality. The others are for getting 
out in various directions. 


(II, iii, 17) 

The person of the size of a thumb, the 
mner se f, resides always in the heart of men. 
Him let a man draw forth from his body with 
fomness, as one draws the core from a reed. 
Him let a man know as the bright, the 
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(11, iii, 18) 

Then, having received this knowledge 
imparted by Yama, as also the entire procedure 
of Yoga, Naciketas attained Brahman and 
became free from blemishes and deathless. So 
also will it be with any other who knows thus 
what verily relates to the self. 


PRA6NA-UPANISAD 


\The Pmsna-upanisad which belongs to the 
Atharva Veda contains six sections in the form 
of six questions put to a pn by six disciples 
seeking Icnowledge of Brahman and the rsi’s 
ansioers to the questions. Because it consists of 
questions, the Upanisad is called Prasna [Question) 
Upanisad. The ultimate cause of this world, the 
Supreme Being, the nature and power of the 
sound Om and the relation of the Supreme to the 
constituents of the world : these are the subjects 
dealt with in this Upanisad.] 


PEACE CHANT 

May we, 0 gods, hear what is auspicious 
with our ears ! May we, ye who are deserving 
of worship, see what is auspicious with our eyes ! 
With strong limbs and bodies, may we fulfil in 
worship what life is allotted to us by the gods ! 

May Indra of waxing glory bestow 
prosperity on us ! May Pusan, knower of a-U* 
bestow prosperity on us ! May Tarksya of 
^ructed path bestow prosperity on us ! 
May Brhaspati bestow prosperity on us ! 


pra6na-upanisad 


75 


(i, 1) 

Sukesa son of Bharadvaja, Satyakama son 
of Sibi, Gargya grandson of Surya, Kausalya 
son of Asvala, Bhargava of the Vidarbha 
country, Kabandhi son of Katya—these, as 
mentioned above, devoted to Brahman and 
intent on Brahman, were in search of the 
supreme Brahman; and they approached the 
venerable Pippalada with sacrificial fuel in their 
hands, believing that he would tell them all that. 

(i, 2) 

The rsi said to them Live (here) another 
year with penance, austerity and devotion. 
(Then) ask questions according to your desire. 
If we know, then we shall tell you all that. 

(i. 3) 

After that (a year) Kabandhi son of Katya 
approached him and asked Venerable sn, 
whence are all these creatures born ? 


(i, 4) 

To him he said Prajapati desired to have 
offspring; he performed penance. Per 
penance, he produced the pair, name y, wea 
and life, in the hope that these two won 
procure him variety of offspring. 


The sun indeed is 
moon. Wealth is 


(h 5) 

life; wealth itself is the 
verily all this, what is 



76 


UPANISADS 


tangible and what is intangible. Therefore the 
tangible itself is wealth. 

(i, 6) 

Now, the sun after rising, enters the eastern 
quarter. Thus he takes in into his rays the 
vital breaths of the east. Because he illumines 
all the quarters of south, west, north, below, 
abpve and in-between, he takes in into his rays 
all the vital breaths. 

(i, 7-8) 

So he rises as Vai^vanara fire, of cosmic 
form, the life. This is said in the verse :—Of 
cosmic form, full of rays, knower of all, the goal 
(of all), the one effulgence, the giver of heat, 
possessing a thousand rays, existing in a hundred 
forms—thus rises this sun as the life of beings. 

(i, 9) 

Verily, Prajftpati is the year. It has two 
paths, the southern and the northern. Now 
those who dedicate themselves to deeds like 
sacrifices and public benefactions win only the 
world of the moon. They certainly return 
again. Therefore the rsis desiring offspring 
resort to the southern path. This, which is 
called the path of the dead ancestors, is the wealth. 

(i, 10) 

.But those who search for the self along the 
northern path with penance, austerity, devotion 
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and knowledge, win the sun. This is the abode 
of the vital breaths This is immortal ; (this is) 
free from fear. This is the goal. From this 
they do not return again. Thus is this denied 
(to the ignorant). 

(i, 11) 

Here there is this verse -.—They speak of 
him as the father having five feet, and twelve 
forms, as the source of water,, (existing) in the 
higher half of the heavens. And others again 
speak of him as the omniscient placed on (a 
chariot of) seven wheels and six spokes. 

(i, 12) 

Prajapati verily is the month. Of this, the 
dark half is the wealth, the bright half is life. 
Hence the rsis perform sacrifices in the other 
(half). 

Here there is a swiilctr statement about day 
and night, and about food, identifying day with 
life and night with wealth, and identifying foo 
with Pragapati. 

(i, 15) 

Thus those (householders) who observe 
the vow of Prajapati produce the couple (son 
^nd daughter). For them alone is 
world of Brahma, who perform penance an 
observe austerity, and in whom truth is w 

established. 
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(i, 16) 

This world of Brahma free from blemishes 
is for them in whom there is no crookedness 
and untruth, nor deceit. 

(ii, 1) 

Then Bhargava of the Vidarbha country 
asked him :—Venerable sir, how many gods 
verily support the created ? How many 
illumine this 1 And who again among them is 
the supreme ? 

(ii, 2) 

To him he said :—That god indeed, is ether, 
air, fire, water, earth, speech, mind, eye and 
ear. Illuminating (the world) they say; 
“We alone hold together amd support this 
arrow (the created world).” 

(ii, 3) 

Life, the greatest of them, said to them : 
“Do not entertain this false notion. I alone, 
dividing myself five-fold, hold together and 
support this arrow.” 

(ii, 4-6) 

They remained indifferent to it. . Through 
indignation, he appeared as departing upward. 
When he departed, then the others also 
departed. And when he settled down, others 
also settled down. 
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Thus, as when the king of the honey-bees 
departs (from the hive), all the bees also 
depart, and when he settles down all of them 
also settle down, similarly do speech and mind, 
the eye and the ear. 

They were satisfied and praised life thus 
He burns as fire; he is the sun, he is the 
bountiful rain-god; he is Vayu. He is the 
earth, wealth, god. He is also the real and the 
unreal and what is immortal. 

(ii, 6) 

As spokes in the nave of a wheel, every¬ 
thing is established in life; the Rks, Yajus, 
and Samans, sacrifice, valour and wisdom. 

(ii, 7) 

You move into the womb as Prajapati. You 
yourself are born again. 0 life, the creatines 
bring tribute to you who remain we 
established along with the vital breaths. 

(ii, 8) 

You are the best bearer (of gifts) to the 
gods and the first offering to the depar e 
forefathers. You are the life (dedicate o) 
truth of the rsis, the Atharvaiigirasas. 

(ii, 9) 

You are, 0 life, Indra by your valour, 
i^udra the protector. You move in the in ersp 
you are the sun, the lord of the luminaries. 
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(ii, 10) 

When you pour down rain, then these 
creatures breathe; they live in a state of bliss, 
hoping that there would be food according to 
their desii’e. 

{ii, 11) 

You are ever pure, 0 life, the one seer (a 
form of fire), the eater, the good lord of all. 
We are the givers of what is to be eaten. 0 
all-prevading air, you are our father. 

(ii, 12) 

That body of yours which is well established 
in the speech, in the ear and in the eye, which 
exists continuously in the mind, make that 
auspicious; do not depart. 

(ii, 13) 

All this is under the control of life, which 
is well established in the three worlds. Protect 
us as a mother does her sons. Give us 
prosperity and wisdom. 

(iii, 1) 

Then Kausalya son of A4vala, also asked 
i^i^^ •—G revered sir, whence is this life born ? 
How does it come into this body ? And after 
dividing itself, how does it establish itself ? In 
what way does it depart ? How does it suppoi’l' 
what is without ? How (does it support) what 
relates to the self ? 
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(iii, 2) 

To him he said ;—^You are asking questions 
(highly) transcendental. Because you are well 
established in Brahman, 1 will tell you. 

(iii, 3) 

This life is born from the self. Just as 
there is this shadow in (the case of) a person 
so is this (life) connected therewith. It comes 
into this body by the activity of the mind. 


(hi, 4) 

Just as the emperor himself allots to his 
officers “You occupy these villages (and you) 
these” even similarly this life allocates the 
other vital breaths to their respective places. 

Here there is a descrij>tio7i of the vital breaths 
and their positions and functions. 


(iii, 8) 

The sun, indeed, is the external life; for he 
ises gracing the life that is in the eye. 

(iii, 11-12) 

The wise one who knows life g 

here shall be no lack of offspring. ® 
mmortal. Here there is the verse 
The birth, the coming, 

ive-fold overlordship We one attains 

he self, knowing these about 1 , . 

he immortal; knowing these one 
immortal. 
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(iv, 1) 

Then Gargya, the grandson of Snrya, asked 
him Venerable sir, what are they that sleep 
in this person ? What are they that keep 
awake in him ? What god is it that sees 
dreams ? Whose is this happiness ? In whom 
are all these established ? 

(iv, 2) 

To him he said 0 Gargya, as all the rays 
of the setting sun become one in this disc of 
light, and as they spread out when he rises 
again and again, so does all this become one in 
the supreme god, the mind. 

Therefore at that time the person hears not, 
sees not, smells not, tastes not, touches not; he 
speaks not, takes not, rejoices not, evacuates 
not, moves not. (Then) they say “He sleeps”. 

Here there is a description of the fire-like vital 
breaths that ever keep awake. 

(iv, 6) 

When he becomes overpowered by light, 
then in this state, that god sees no dreams. 
Then at that time, that happiness arises in this 
body. 

(iv, 7) 

0 beloved one, just as birds settle themselves 
on the trees, their abode, similarly all this is 
established in the supreme self. 
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(iv, 9) 

He verily, is the seer, the toucher, the 
hearer, the smeller, the taster, the thinker, the 
knower, the doer, the person of the nature of 
intelligence. He establishes himself in the 
supreme indestructible self. 

(iv, 10) 

He who knows the shadewless, bodiless, 
colourless, pure, indestructible (self), attams 
verily the supreme, indestructible (sell). J±e 
who (knows thus), 0 beloved one, becomes 
omniscient, (becomes) all. 

(iv, 11) 


Here there is the verse , 

He who knows that indestructible (self) m 

which are established the self of the 
intelligence, the vital breaths ® , 

along with all the gods, becomes, 0 beloved on . 

omniscient and enters all. 

(v, 1) 

Then Satyakama, son of Sibi, 

Venerable sir. he who verily, among “®“ ^ 
tates till the end of his life on the ^nnd Om 
what world indeed does he conquer ther 7 ■ 

To him, he said r’^^;;{;;hfhijh«"a^ 
W%r:lmarCefo^ with this support 
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alone does a wise man reach the one or the 
other. 

(V, 3) 

If he should meditate on this as of one 
mdtrct, he, enlighted even by that, soon attains 
this earthly world. The Rks lead him to the 
world of men. There, becoming rich in penance, 
austerity and faith, he enjoys supremacy. 

(v, 4) 

Then, if (he should meditate on this) as of 
two mdtras, he attains the mind; he is led to 
the interspace, the world of the moon, by Yajus. 
Enjoying supernatural powers there, he returns 
again. 

(v, 5) 

But he who should meditate on this supreme 
self itself with the Om of three mdiras, becomes 
one with the light, the sun. 

Just as a snake is bereft of its skin, similarly 
he is freed from sins and is led upward by 
verses of Sama to the world of Brahma. He sees 
the person, living in the heart and superior to 
the higher life-mass (Hiraxjyagarbha), 

(v, 6) 

Here there are two verses :_ 

The three Mdtras^ (each) leading to death 
(by itself), if they are united to each other with¬ 
out being split up, and used in rites well 
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performed, external, internal or in-between, then 
the knower does not waver. 

(v, 7) 

By Rks one attains this world. By Yajus 
(one attains) the interspace. By Samans 
(one attains) what the seers know. That, even 
by the mere sound Om as support, the wise one 
attains, and also that which is serene, undecay¬ 
ing, deathless, fearless and supreme. 

(vi, 1) 

Then Sukesas, son of Bharadvaja, asked 
him :—Venerable sir, Hiraxiyanabha, a prince of 
the Kosala Kingdom, approached me and asked 
this question : “Do you Imow, son of Bliarad- 
vaia, the person having sixteen parts . I 
replied to that prince: “I know him not. If 
had known him, why should I not tell you abou 
it ? ” He withers, verily, to his roots who speaks un¬ 
truth. Hence it behoves me not to speak untruth. 
In sUence, he mounted his chariot and departed. 
I ask you about him; where is that person . 


(vi, 2) 

To him he said :-Even here, within the 
body. 0 beloved one. is that person m whom 
these sixteen parts arise. 

He (the person) thoughtIn 7^°®® 
ture shall I be departing? And in whom 
tling down, shall I be settling down . 
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(vi, 4) 

He created life. From life, faith; (then 
followed) space, air, light, water, earth, sense- 
organ, mind, food. From food (sprang) vitality, 
penance, hymns, work, worlds. And in the 
worlds (he created) name. 

(Vi, 6) 

As these flowing rivers tending towards the 
ocean, on reaching the ocean, disappear, their 
name and form are broken up, and one speaks 
only of the ocean ; even so these sixteen parts 
of the seer, tending towards the person, on 
reaching -the person, disappear, their name and 
form are broken up, and one speaks only of the 
person. That one is what has no parts and 
what is immortal. 

(vi, 6) 

Here there is the verse :— 

In whom the parts are well established as spo¬ 
kes in the nave of the wheel, know him, the person 
to be known, so that death may not hurt you. 

(vi, 7-8) 

To them he (again) said Only thus far do I 
know of this supreme Brahman. There is nothing 
higher than this. They worshipped him (and 
said) : Thou, indeed, art our father who dost 
take us across to the other shore of nescience. 

Salutation to the supreme rsis; salutation to 
the supreme rsis! 


MUNDAKA-UPANISAD 

ile/iarva-'yed».. -{gcJ iTifo sections. 

Mundakas, each su - jydween the 

TUi Vpani^d iram a 

higher knowledge of j^^^omenal world. It 

the loioer knowledge f V ^^^inging from 

describes the phenomenal wMj Z Z^^fits of 
tfte supreme ^ 

virtues like saciifices htrvtnlpdae of Brah- 

transitory, and holds up t e n 
man as the summum bonum The 
same as in the Prasna-upamsad.\ 







88 


UPANISADS 


(I, i, 1) 

Brahma arose as the first among the gods— 
the maker of the universe, the protector of the 
world. He expounded the knowledge of Brah¬ 
man, the foundation of all knowledge, to Athar- 
van, his eldest son. 

(I, i, 2) 

That knowledge of Brahman—of the higher and 
the lower—which Brahma taught to Atharvan, 
Atharvan (in his turn) expounded to Angir in 
olden times. He expounded it to Satyavaha, 
son of Bharadvaja; the son of Bharadvaja 
(expounded it) to Angiras. 

(I, i, 3) 

Saunaka, the great householder, duly 
approached Angiras and asked :—Through what 
being known, 0 venerable sir, does all this 
become known ? 

(I, i, 4) 

To him he said ;—Two kinds of knowledge 
are to be known—so indeed the knowers of 

Brahman declare—^the higher as well as the 
lower. 

(I, i, 6) 

Of these, the lower, (knowledge) is the ?-g' 
veda, the Yajur-veda, the Sama-veda, the 
Atharva-veda, Phonetics, Ritual, Grammar, 
ymo ogy, Metrics and Astronomy. And the 
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higher is that by which the Immutable is 
known. 

(I, i, 7) 

As the silk-spider sends forth and withdraws 
(its thread), as herbs grow on the earth, as the. 
hair (grows) on the head and on the body of a 
living person, so from the Immutable arises here 

the universe. 

(I. i, 8) 

Through penance Brahman expands. Thence 
food is produced. From food (arises) life; 
(thence) mind; (thence) the reals (».e, the hve 
. eleraente); (thence) the worlds; (there the rituals), 
and in the rituals immortality. 

(I, i. 9) 

He who knows all and perceives all, whw 
penance is of the nature of knowkdge 
L born this Brahma (the Hiranyagarbha), 

name, form and food. 

(I, ih 1) 

This is that truth: , oow in the 

The works which the wise mei 

hymns are variously dissemina ® ^ lovers of 

the Vedas. Perform them 

truth, this your path to the wor g 

He whose Agnihotra sacrifice ^^^by 
1 full moon saciinow wj 

by the new moon and tne lu 
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the Gdturmdsya (four-month observance) and the 
Agrayamt ceremony, he who does not entertain 
guests (daity), does not give offerings to the fire, 
does not perform the Vaisvadeva ceremony, and 
gives offerings (if at all he gives) contrary to 
rules—(such conduct of his) destroys a‘ll his 
worlds, even unto the seventh. 

Here there is an enutneration of the seven 
kinds of flames of fire. 

(I, ii, 5) 

(But) whosover performs his duties at pro¬ 
per times, making his offerings in these shining 
flames, him these offerings lead (through the 

rays of the sun) to where the sole Lord of the 
gods abides. 


U, 11, 6) 


w„ invite him with the 

nxrl + 1 , ^‘'iid carry the sacrificer 

inir X him and accost- 

world o?-R 

S dteds” wo./through 


TT 

eighteen ’ these boats of the 

be^inferior Tama <^eclared to 

acclaim this with Q “^sguided men who 
age and death joy fall again into old 
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(I, ii, 9) 

Dwelling in nescience in manifold ways, the 
immature men conceitedly imagine : “We have 
attained our goal.” Since those who perform 
rituals do not understand (the truth) through 
attachment, they fall, overcome by misery, the 
fruit of their merits having been exhausted. 


(I, ii, 10) 

Imagining sacrifices and public benefactions 
as the highest good, no other good do these 
misguided men know. Having enjoyed on the 
fioor of heaven won by good deeds, they enter 
again this w’orld or a still lower one. 


. (I, ii, 11) 

But those who practise penance and faith 
in the forest, tranquil, and living on alms, 
depart, free from blemishes, through the oor 
of the sun to where dwells the immortal, im¬ 
perishable Person. 


(I, ii, 12) 

Deeply pondering over the worlds that are 
won by karma, let a Brahman arrive at non- 
attachment. That (Brahman-wodd) ^^loh is 
not made, cannot be (won) through 'vvoi s. 
the sake of this knowledge, let him ony 
approach, with sacrificial fuel in han , a piecep 
tor who is learned in scriptures and who is 
firmly established in Brahnian. 
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(I, ii, 13) 

Unto him who approaches in due form 
whose mind is tranquil and who has attained 
calmness, the wise one teaches in its very truth 
that knowledge about Brahman whereby one 
knows the Imperishable Person, the Truth. 


( 11 , 1 , 1 ) 

This is that truth ;— 

As from a blazing fire sparks of like forms 
come forth by thousands, even so from the 
immutable many kinds of beings, 0 beloved’ 
one, issue forth; and they return thither too. '• 

(II, i, 2) 

witb^iiT^^^^ ^od formless is the Person; he is 

breath and unborn; he is without 

hLhe^r and 

higher than the high Immutable. 

(II, i, 3) 

sense-orTanw mind and all the 

earth which’ii\he s^*^^^’ 

wnicn IS the support of all. 

(II, i, 4) 

his eyes; space T 

revealed scriptures Ai ^ speech is the 
his heart. Prom hie 

he is the self of alf blVs“*'‘ 
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(II, i, 6) 

From him are born the Rks, the Samans 
and the Yajus, religious vows and sacrifices, all 
the rituals and the gifts, year, the sacrificer 
and the worlds where the moon makes (things) 
pure and where the sun (shines). 

(II. i, 7) 

And from him the gods are born in mani¬ 
fold ways, also celestials and men, beasts and 
birds, prana and apdna, rice and barley, 
penance, faith, truth, austerity and pres¬ 
criptions. 

Here there is a mention of the various other 
phenomena of Nature that have come out of the 
Supreme ^eing. 

(II, i, 10) 

The Person himself is all this : work, 
penance, Brahma, supreme immortality. He 
who knows that which is placed in the cave 
(of the heart)—he cuts asunder the knot of 
nescience here, 0 beloved one. 

(II, ii, 1-2) 

Manifest, well-placed, moving verily in the 
cave (of the heart): such is the great • 
Therein is centred (all) this which moves an 
breathes and winks. Know that as being an 
non-being, as the supreme object to be desiie , 
as the highest beyond human understanding, as 
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luiuinoTis, as subtler than the atoms, as that in 
which the worlds are established and also the 
inhabitants of the worlds. 

This is that immutable Brahman. He is 
life; and that is speech and mind. That is this 
real; that is the immortal. That is what is to 
be hit [i.e., aimed at in knowing). 0 beloved 
one, hit it. 

(II, ii, 3) 

Taking the Upanisadic bow as a great 
weapon, one should place (on it) the arrow 
sharpened by meditation. Drawing it with a 
mind engaged in the contemplation of that 
(Brahman), 0 beloved one, hit as target that 
which is verily immutable. 

(II, ii, 4) 

The PrarMva (the syllable Om) is the bow. 
One s self indeed is the arrow. Brahman is 
spoken of as the target of that. It is to be hit 
without making a mistake. Thus one becomes 
united with it as the arrow (becomes one with 
the target). 


^IJL, 11, 5) 

He iij whom the heavens, the earth and the 

the mind along 

wi a e vital breaths—him alone know a® 

Leave off other utterances. Thk 
IS the bridge to immortality. 
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(II, ii, 7) 

He who knows all and perceives all whose 
is this greatness on the earth—in the divine city 
of Brahman, in the ether (of the heart) is that 
self established. 

(II, ii, 9) 

The knot of the heart is cut, all doubts are 
dispelled and his deeds (i.e., the residue thereof) 
perish, when the higher and lower Brahman has 
been realised. 

(II, ii, 12) 

Brahman is verily this immortal. In front 
is Brahman, behind is Brahman; Brahman is 
to the right and to the left. It spreads both 
above and below. Brahman is indeed this 
universe. It is the greatest. 

(Ill, i, 1) 

Two birds, ever united companions, cling to 
the self-same tree. Of these two, one eats the 
sweet berry. The other looks on without eatmg. 

(Ill, i, 2) 

On the self-same tree, a person immersed 
(in the sorrows of the world) is deluded and 
grieves on account of his want of streng 
But he becomes free from sorrow, when le sees 
the other who is worshipped (by many) and 
who is the Lord, and also his greatness. 
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(III, i, 3) 

When a wise seer sees the golden coloured 
Creator, the Lord, the Person, Brahman, the 
source (of all), then shaking off merit and 
demerit and free from stain, he attains supreme 
identity (with the Lord). 

(HI, i, 4) 

He is indeed the life that shines forth 
through all beings. The wise man who knows 
this ceases to speak of anything else. He 
sports in himself; he delights in himself. He 
continues to do work. Such a one is the great¬ 
est of those who know Brahman. 


(HI, i, 6) 

f. conquers, not untruth. By 

is laid out the road (known as) the path 
0 le gods, by which the sages who have their 
esires ( ully) realised, proceed to where is 
that supreme seat of truth. 


(in, i, 10) 

XI. ^ purified nature 

desirpq^ J^ind and whatever desires he 

ehnnlH I v.*"^** desires prosperity 

should worship the knower of the self 

wherein the supreme abode, 

wherein established the world shtoes brightly. 
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The wise men who, free from desires, worship 
the Person, cross this seed (of rebirths). 

(HI, ii, 2) 

He who entertains desires, thinking of them, 
is born (again) here and there on account of 
those desires. But in the case of him who has 
all his desires fully realised and has accomp¬ 
lished the self, all desires vanish even here (on 
earth). 

(Ill, ii, 4) 

This self is not to be attained by one who 
is devoid of strength, nor through delusion nor 
even by penance without an aim. But the 
wise man who makes the attempt with these 
means—this self of his .enters the Brahman- 
abode. 

(Ill, ii, 6) 

The ascetics who have ascertained well the 
import of the Vedanta-knowledge and who have 
purified their natures through the path of 
renunciation—all of them, the supreme immor¬ 
tals, are liberated at the end of time in the 
Worlds of Brahma. 

(Ill, ii, 7) 

Gone are the fifteen parts to their (respec¬ 
tive) supports (i.e., the elements), and all the 
gods (the sense-organs) into their corresponding 
deities. One’s deeds and the self of the nature 
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of knowledge, all become one in the supreme 
immutable being. 

(HI, ii, 9) 

He, verily, who knows that supreme Brah¬ 
man, becomes Brahman itself. In his family 
there will be born no one who does not know 
Brahman. Sorrow he crosses; sins he crosses. 
Liberated from the knots of the cavity (of the 
heart), he becomes immortal. 

(Ill, ii, 10) 

This is said in the verse:— 

Those who perform the rites, who are learn¬ 
ed in scriptures, who are well established in 
Brahman, who offer, of themselves, oblations to 
the one-seer (a form of fire) with faith, to them 
alone one may expound this knowledge of 
rahman, (to them alone) by whom the rite 

(o cailying fire) on the head has been perform¬ 
ed according to rule. 


n, iij 

afoicsaid truth the seer Angiras ex 

not owrying fire on the head) shal 

Rpprd to the suprem' 

seers; salutation to the supreme seers. 


6 

MANDUKYA-DPANISAD 

• • • 


\T}ie Mdndukya-upanisad belongs to the 
Atharva-veda. In the form in which it is extant 
at present, it consists of twelve passages. Here 
the supreme Brahman is identified with the 
sound Om, and the whole universe is represented 
as a manifestation of this Om. The sound Om 
consists of three elements, namely. A, U and M; 
and they are identified with Yaisvdnara, Taijasa 
and Prdjna, the presiding sentiences of the three 
avasthds. There are Kdrikds on this Upanisad 
by Gaudapdda, the earlist known Advaitin, who 
was the grand-teacher of Sankara', and there is a 
commentary on the Upanisad and the Kdrikds by 
Sankara. The l§dnti is the same as in ProAna- 
upanisad. 
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( 1 ) 

All this is that syllable Om. (Here follows) 
an explanation of that. What has been, what 
is and what will be-all this is only the sound 
Om. And what other there is beyond the three¬ 
fold time—that too is only the sound Om. 

(2) 

For, all this is Brahman. This self is 
Brahman. That self of this nature consists of 
four parts. 


The first part is Vai^vanara whose place is 
in the waking state, who beholds the external 
o jects, who has seven limbs and nineteen 
mouths and who is the enjoyer of what is gross. 

(4) 

.1 second part is Taijasa whose place is in 

nW the internal 

mmifil’ seven limbs and nineteen 

An who experiences the subtle objects. 

(5) 

fast flni sleep, where one, being 

whatsoever. The ftod 

nlace icj in part is Prajna whose 

bCme one 

all a mass of sentience, who 
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is of the nature of bliss, who is the enjoyer of 
bliss and whose mouth is the mind. 

( 6 ) 

He is the lord of all; he is the omniscient; he 
is the inner controller; he is the source of all; he 
is the beginning and end of all beings. 

( 7 ) 

Not cognising the internal objects, not 
cognising the external objects, not cognising 
either, not being a mass of sentience, not 
cognising and not not-cognising, invisible, 
incapable of being spoken of, not capable of 
being grasped, not having any identifying mark, 
unthinkable, unnamable, the essence of the 
knowledge of the one self, that into which all 
phenomena get resolved, tranquil, blissful, non¬ 
dual—such they consider as the fourth (part). 
He is the self. He is to be known. 

( 8 ) 

That self of this nature is the sound Om, 
when regarded as word; (and the sound Om 
rests) in its elements. The parts are the 
elements and the elements are the parts, 
namely, the sound a, the sound u and t e 
sound m. 

( 9 ) 

Vai^vanara whose place is in the waking 
state, is the sound a>, which is the first e emen , 
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either from the root dp (to obtain) or because 
it has ddi (beginning). Indeed he who knows 
it thus obtains all his desires and he also 
becomes the first. 


( 10 ) 

Taijasa whose place is in the dream state, 
is the sound u, which is the second element’ 
because of elevation or because of (equality 
between) the two. Indeed he who knows it 
thus elevates the continuity of his knowledge, 
and he becomes equal; in his family is born no 
one who does not know Brahman. 


( 11 ) 

Prftjna whose place is in the state of deep 
sleep IS the sound m, which is the third element, 
either from the root mi (to measure) or 

1'r Indeed he who knows it 

is ‘tis. and there 

gmg also (of the entire world in him). 

mu 

which Is that which has no elements, 

phenomena ^ f ^ ^ ®Poken of, into which 

Thus the ^®solved, blissful and non-dual. 

kiwe rt tr ?“ “ “If- He who 

knows It thne enters the self with his self. 


7 

TAITTIRIYA-UPANISAD 

\Tlie TaUtiriya-upanisad belongs, as is clear 
from the name, to the Taittiriya school of the 
Yajur-veda. It is divided into three sections 
called Vallis. The first section deals with some- 
mystic problems connected with the text and the 
study of the Veda, The second deals with the 
bliss of Brahman and the third deals with the 
story of Bhrgu, son of Varuna who, under instruc¬ 
tions from his father, understands bliss as 
Brahman through persistent inquiry^] 

PEACE CHANT 

May tlie Sun be auspicious to us and may 
Varu^a be auspicious to us. May Aryaman (a 
form of the Sun) be auspicious to us. May 
India and Brhaspati be auspicious to us. May 
Visiju of wide strides be auspicious to^us. 
Salutation to Brahman. Salutation to Vayu. 
Thou, indeed, art the visible Brahman. 1 
shall proclaim thee the real. I shall call t lee 
the truth. Me may that protect; the spea vcr 
may that protect. May that protect me, may 
that proteet the speaker, Om peace, peace, 
peace. 
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6IKSA VALLI 


In this first section, there is little that is of 
interest from the point of view of the main 
teaching of the Upanisads. There are various 
mystic statements about the text of the Veda, The 
following is a specimen : 


(J-, 111, 1) 

Let there be fame for both of us. Let 
there be the lustre of spiritual knowledge for 
ot of us. Then therefore we propose to 
exp ain the mystery of the great samhitd in 
respect of its five supports : in respect of the 
wor s, m respect of the luminaries, in respect 
now e ge, in respect of progeny and in 
respect of the self. They are spoLr, of as the 
great samhitds, 

tbp ®xplanation) in respect of 

the worlds : the earth is the fore part; the 

mldX m ?® inter-spa^oe is the 

S connection. Thns 

in respect of the world. 


the SnIrSthe7*‘’'’“* “ ® 

the hirifl part; the sun i! 

respect of the luminaries. " 
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(I, iii, 3) 

Now there is (the explanation) in respect of 
knowledge : the teacher is the fore part; the 
disciple is the hind part; knowledge is the 
middle part; exposition is the connection. Thus 
in respect of knowledge. 

(I, iii, 4) 

Now there is (the explanation) in respect of 
progeny : the mother is the fore part; the 
father is the hind part; progeny is the middle 
part; procreation is the connection. Thus in 
respect of progeny. 

(I, iii, 5) 

Now there is (the explanation) in respect of 
the self : the lower jaw is the fore part; the 
upper jaw is the hind part; speech is the 
middle part; the tongue is the connection. 
Thus in respect of the self. 

(I, iii, 6) 

These are the great samUtds. He who 
understands the great sttmMtds as thus 
explained, becomes endowed with progeny, 
with cattle, with the lustre of spiritual 
ledge, with food and nourishment and with the 
heavenly world. 

The following o/re the mo/ntv'os which the 
teacher recites, praying for intellectual vigour 
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(I, iv, 1) 

May that Indra who is the greatest in the 
Vedas, who is of cosmic form, who has been 
born of the Vedas, of the immortal (Vedas), 
enrich me with intellectual vigour. 0 god, ipay I 
become the supporter of the immortal (Vedas). 

(May) my body (become) fit. (May) my 
tongue (be) of supreme sweetness (with know- 
^dge). May I hear much with my two ears, 
ihou art the sheath of Brahman, covered with 
intellectual vigour. Protect my learning. 

The following are the mantras which the 
IrnQ for performing lioma^ praying for 

Thp . . 2) 

maint.ii„» *■and the long 

drink <>resses. cows, food and 

woolly and^i-ttfle"™^"^"*" 

>oe students come around unto 

different parts'"unto ®‘«'ients come from 

students come ulto 
religious students 

May the relimn«o + j disciplined, svaha. 

s udents be tranquil, svaha,. 

I be“Ze renow2r“ 

mong the most wealthy, 
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svdM. 0 venerable god, may I enter thee, 
svdhd. 0 venerable god, may thou enter me, 
svdhd. 0 venerable god, in thee of such 
thousand branches, I get purified, svdhd. 

As waters flow downwards, as the months 
flow into the year, so may religious students 
come to me, 0 supporter, from all around, 
svdhd. Thou art a refuge. Shine unto me. 
Come unto me. 

Then comes the final instruction which 
students in those days received when they com¬ 
pleted their study under the teacher. The 
following is the full text of that instruction, which 
corresponds to the Convocation addresses of 
modern times delivered at the Universities to 
students who are given their degrees at the end of 
their studies : 

(I, xi, 1) 

After expounding the Veda, the teacher 
enjoins the disciple thus ; Speak the truth. 
Practise virtue. Do not neglect the Veda that 
has been studied. Having brought to the 
teacher the wealth that is pleasing to him, o 
not cut off the line of progeny. 

Let there be no neglect of truth. Let t ere 
be no neglect of virtue. Let there be no neg ec 
of welfare. Let there be no neglect o 
prosperity. Let there be no neglect of the e a 
that has been studied and its teaching. o 
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there be no neglect of what is due to gods and 
to departed forefathers. 


(I, xi, 2) 

Be one to whom mother is a god; be one to 
whom father is a god; be one to whom teacher 
IS a god; be one to whom guest is a god. 

Whatever deeds are blameless, be devoted 
0 hem; to no others. Whatever good customs 
there are among us, they have to be adopted by 
you, not others. 


U, XI, 3) 

nro Brahma^as there may be who 

vou^hv^^^^^-^° should be comforted by 

given ^ should be 

faith- ch i! iiot be given without 

Swt be 

Bhould be given'whk 

(I. xi, 4) 

rites an^ lnv^X\? regarding 

should ^ondu^ 5^“^,r 

living there, who ® “ay be 

dedicated (to good d»2i *o 

themselves in those caT^ ''“‘“®’ ®°“‘’"®‘ 
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(I, xi, 5) 

Then in respect of persons who are accused 
(of sin), you should conduct yourself in such a 
way in which those Brahmaiias who may living 
there, who are competent to judge, dedicated 
(to good deeds), not led by others, not cruel 
and are lovers of virtue, conduct themselves in 
respect of such persons. 

(I, xi, 6) 

This is the command. This is the teaching. 
This is the secret meaning of the Vedas. This 
is the instruction. Thus should one worship; 
thus indeed should one worship this. 

brahmanANDA VALLi 

Here there is the ^dnti which was given at the 
beginning of the Katha-upanisad. 

(II, i, 1) 

The knower of Brahman attains the 
supreme. As to this, the following verse has 
ssbid * 

He who knows Brahman as the real, as 
knowledge and as the infinite, placed in the cavity 
of the heart, in the highest heaven, reaises a 
desires along with Brahman, the intelligent. 

(II, ii, 1) 

From food, verily, are produced whatsoever 
creatures dwell on the earth. Then y o® 
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alone, they live. And then into it also they 
pass at the end. 

(II, iii, 1) 

The gods breathe in pursuance of the life- 
breath; also men and beasts. Indeed, breath 
is the life of beings; therefore it is spoken of as 
the life of all. 

(II, iv, 1) 

Whence words return along with the mind, 
not attaining it—he who knows that bliss of 
Brahman fears not at any time. 

(II, V, 1) 

Understanding creates the sacrifice; rites 
also it creates. It is understanding that all the 
gods worship as Brahman, the greatest. 

If one knows understanding as Brahman, 
and if he does not swerve therefrom, leaving the 
sins behind in his body, he enjoys all his desires. 

(II, vi, 1) 

He becomes non-existent if he knows 
Brahman as non-existent. If he knows that 
Brahman exists, then people know him as 


(II, vii, 1) 

Non-existent verily, was this (world) in the 
^nnmg. Therefrom was, indeed, produced 
what ,s existent. That itself made its self. 
Therefore it is called well-made. 
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(II, Viii, 1) 

Here is an examination of (what is meant 
by) bliss. Let the student be a youth, a good 
youth, the best maintainer of discipline, most 
firm, most strong. To him this whole earth 
shall be filled with wealth. This one is the 
bliss of man. A hundred-fold of that bliss of 
man is the bliss of the human celestials. 

This gradation of bliss is spoken of as 
increasing a hundred-fold loith every next superior 
being until we come to Prajdpati and then to 
Brahman. Hence the section is called the Valli 
dealing ivith the bliss of Brahman. 

BHRGU VALLI 
(III, i, 1) 

Bhrgu, son of Varupa, approached his father 
Varu^ia with the request : Venerable sir, teach 
me Brahman. He explained to him this : food, 
vital breath, the eye, the ear, the mind, the 
word (as approaches to Brahman). 

He (further) said to him : That, veri y, 
from which these beings are born, that by 
which the beings live, that into which, when 
departing, they enter, seek to know that. ^ 
is Brahman. 

(Ill; ii, 1) 

He performed penance. After performing 
penance, he knew : Food is Brahman. Because, 
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indeed, it is from food that these beings are 
born. The beings live by food. On departing, 
they enter food. 

After knowing that, he once again approa¬ 
ched Varuna, his father, with the request: 
Venerable sir, teach me Brahman. To him he 
explained : through penance seek to know 
Brahman. Penance is Brahman. 

Then in three more successive stages of 
penance, he knew Brahman as life, as mind and 
as intellect. Each time he approached Varun/i, 
he sent him hack with the instruction to seek 
Brahman through further penance. 

(HI, Vi, 1) 

He again performed penance. After perfor¬ 
ming penance he knew : Brahman is bliss. 
Because, indeed, it is from bliss that these 
beings are born. The beings live by bliss. On 
departing they enter bliss. 

This is the knowledge of Bhrgu, son of 
Varuna, established in the highest heaven. 
Whoever knows this, becomes well established. 
He becomes endowed with food and becomes the 
ea er 0 food. He becomes great in progeny, 

in ca e, in the lustre of spiritual knowledge, 
great in renown. 


8 

AITAREYA-UPANI@AD 

[The Aitareya-upanisad belongs to the 
Bg-veda. It is divided into three chapters. It 
deals with the Self as the sole primary reality and 
describes the process of creation. It also teaches 
that through real knowledge, one gets away from 
the process of transmigration and attains 
immortality. The sage Vdmadeva is cited as an 
instance of one who has thus attained immortality.^ 


PEACE CHANT 

My speech is well established in my mind. 
My mind is well established in my speech. 
Increase again and again for me. Be a nai 
for ihy Veda. Do not abandon my learning. 
With this that has been studied, I maintain 
days and nights. I shall speak what is rue. 
I shall speak what is real. Me may that pro¬ 
tect. The speaker may that protect. May tna 
protect me; may that protect the speaker, m 
' Peace, Peace, Peace. 
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(I, i, 1) 

The self, verily, was in the beginning of 
this (world), the sole one. Nothing else what¬ 
soever winked. He thought: Let me now 
create the worlds. 

(I, i, 2) 

He created these worlds : water, light-rays, 
death, the waters. This water is above the 
heaven. The heaven is its support. The light- 
rays are the interspace. Death is the earth. 
What are beneath, they are the waters. 

(I, i, 3), 

He thought : Here than are the worlds. 
Let me now create the guardians of the worlds. 
From the waters themselves, he drew forth a 
person, gave him a form. 

(I, h 4) 

Over him he brooded. Of him who had 
been (thus) brooded over, the mouth burst forth, 
as if it were an egg. From the mouth (burst 
forth) speech; from speech Agni (fire). The two 
nostrils then burst forth. From the nostrils 
(burst forth) breath: from breath Vayu (wind). 

In this way the deities of the various pheno¬ 
mena of nature sprang forth from the different 
Itmbs of that person. 

(I, ii, 1) 

. These various deities, created as above, f®!^ 
into the great ocean. (Then the self) associa- 
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ted that (person) with hunger and thirst. Those 
(deities, being so associated with hunger and 
thirst), said to him (the creator) : Find out an 
abode for us, supporting ourselves wherein, we 
may take food. 

(I, ii, 2) 

For them, he brought a cow. They said ; 
Indeed, this is not enough for us. For them, he 
brought a horse. They said: Indeed, this is 
not enough for us. 

(II, ii, 3) 

For them he brought a person. They said : 
This is well done, indeed. Person is what is 
well done. He said to them : You enter accord¬ 
ing to your proper abodes. 

(II, ii,’4) 

Agni, becoming speech, entered the mouth. 
Vayu, becoming breath, entered the nostrils. 

In this way the various deities transformed 
themselves into various sense-organs and functions 
and entered the person. 

(I, ii, 6) 

To him (the creator), hunger and thiwt 
said: To us (also) find out (an abode). He 

said to them : I will locate you in these deities 
themselves. I will make you sharers wi 
them. 
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(I, iii, 1) 

Therefore, to whichever deity an offering is 
taken up, in that, hunger and thirst are really 
partakers of a share. 

He (further) thought : Here are the worlds 
and the guardians of the worlds. Let me create 
food for them. 


(I, iii, 2) 

Over the waters he brooded. From them 
that had been (thus) brooded over, a form 

sprang forth. That which was born as that 
form is verily food. 


(I, iii, 3) 

This, created as above, desired to go out¬ 
ward. (The person) attempted to take hold of 
It with speech. He was not able to take hold 
of It with speech. If he had taken hold of it 
witn speech, even with speech would one have 
had the satisfaction of food. 

io take hold of food with the 

rfl-i riot able to do 

SO with any one of them. 


(I, iii, 10) 

attempted to take hold of it wit 

Tho tak^h^u ‘f r ’’ 

he who liTe^°o„“food“'^ ' * 
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(I, iii, 11) 

He thought: How can this (food) exist with¬ 
out me ? He thought (again) : Through which 
(door) shall I enter it ? He (still again) 
thought : if speaking can he through speech, 
if breathing can be through breath, if meditation 
can be through mind, then who am I ? 

In the above passage there is reference to all 
the functions, though only a few are given here. 

(I, iii, 12) 

After opening that very end of the head, 
through that as door he entered* it. That is 
that door which is called vidrti (what is opened). 
This, as such, is nandana (what pleases). For 
that there are three abodes, three kinds of 
dreams as : this is the abode, this is the abode, 
this is the abode. 

(I, iii, 13) 

Being thus born, he perceived the created 
beings. What other thing does he talk about? 
He perceived this very person. Brahman, all- 
pervading. (He said) : I have seen this. 

(I, iii, 14) 

Therefore his name is idandra (perceiver of 
this). Indeed, indandra is the name. Of Him, 
who is idandra, they speak indirectly as indra. 
Oods appear indeed to be fond of what ia 
indirect. 
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A child has two births even before he is 
actually born) the first is in the state of the seed 
in the father and the seeond is when it enters the 
womb of the mother. 

(11, i, 4) 

He (the son) who is one self of his (father) 
is made his substitute (in this world) for the 
(performance of) meritorious deeds. Then the 
other self of his (father’s), having done his 
duties, enters old age and departs. He, as 
soon as he departs from here, is born again. This 
is his (son’s) third, birth. 

(11, i, 5) 

This has been stated by the sage: 

While I was in the womb, I knew all the 
births of the gods. A hundred fortresses made 
of steel guarded me. I have come down out of 
it with speed like a hawk. 

Thus, Vamadeva said this even when he 
was lying in the womb. 

(11, i, 6) 

^ He, knowing thus and springing upward, 
enjoyed, when this body was broken, all desires 

in a ^orld of heaven, and became immortal, 
became (immortal). 


(Ill, i, 1) 

worship as the self? 
Which of the two is that self ? (Is it that) 
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whereby one sees, or whereby one hears, or 
whereby one smells scents, or whereby one 
utters speech, or whereby one knows what is 
sweet and what is not sweet ? 

Here various appellations of intelligence 
(^prajndna) are given, like heart, mind and cons¬ 
ciousness. There are also given here various 
phenomena of nature starting from Brahma and 
coming down to immovable objects. 

(Ill, i, 3) 

All this has intelligence as its eye and is 
established in intelligence. The world has 
intelligence as the eye. Intelligence is its 
support. Intelligence is Brahman. 

(Ill, i, .4) 

He (Vamadeva), with this intelligent self, 
sprang forth from this world and having enjoy 
ed all desires in that world of heaven, became 
immortal, became (immortal). 



CHANDOGYA-UPANISAD 

The Ghdndogya-upanisad belongs to the 
Sama-veda It is a very long text. It begins 
mth the identification of the music of the Sdma- 
veda with the highest reality. Then the entire 
Sama-veda is identified with the highest reality, 
mp Upanisad appears the famous state- 

io V the individual self 

mth the supreme self. There are a 

thrntm^^t interesting stories scattered 

UpanMic 

■nh.'n Brahman as transcending the 

The presented in these stories. 

Xr a-rTT ~ Vpanisad. are 

litv of rf*’®*®** 

father and Supreme from his 

the same as in the Kena. 

In thp as breath 

the Bdman^ngiM^Mf^lrJ^ glorification of 
M desoribed i ^dguha. This VdgUa 

, section deals n , #7 Veda. This 

; certain syllables whic^^^ ringing of Om and 
hut which hose no meZlf""^ **”^*”^ 
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(I, ii, 1) 

When the gods and the demons, both of the 
race of Prajapati, fought together, the gods took 
hold of the Udgitha, thinking : With this we 
shall overpower them. 

(I, ii, 2) 

They then worshipped the breath in the nose 
as the Udgitha. But the demons pierced it with 
sin. Therefore one smells both good odour and 
bad odour with it; because it was pierced with sin. 

Then they worshipped the speech, the eye, the 
ear and the mind as the Udgitha with the same 
unsuccessful result. 

(I, ii, 7) 

Then they worshipped the breath in the 
mouth as the Udgitha. Hitting against it, the 
demons were destroyed, just as (a ball of earth) 
hitting against a solid piece of stone is destroyed. 

Various sages worshipped that as the Udgitha. 

(I, ii, 13) 

Baka, son of Dalbha, knew it in that way. 
He became the Udgata priest among those who 
resided in the Naimi^a (forest). He sang out 
all the desires for them. 

THE UDGITHA AS AKASA 

The following anecdote gives an idea of the dis 
cussions on philosophical matters in ancient u ta. 
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(I, Viii, 1) 

There were three persons well versed in the 
Udgitha : Silaka, son of Salavan, the son of 
Cikitana of the Dalbha Gotra, and Pravaha^ia, 
son of Jivala. They said : We are indeed well 
versed in the Udgitha. Well, let ns have a 
discussion about the Udgitha. 

(I, viii, 2) 

Assenting to it, they sat down. Then 
Pravahaija, son of Jivala, said : May you two 
worshipful ones first discuss. I will listen to 
the words of two Brahinaijas discussing. 

(I, viii, 3) 

Then ^ilaka, son of Salavan, said to the son 
of Cikitana of the Dalbha Gotra : Well, may 
I ask you ? He replied ; Please ask. 

(I, viii, 4) 

He asked : What is the goal of t-he 
Samans ? He replied ; It is the.note. 

Then he ashed about the goal of not&s a>nd 
was told it is Prana. But he could not stop 
there. Through successive questioning he learnt 
that food is the goal of Prana, water the goal of food, 
and the heavenly world the goal of water. Beyond 
this the son of Cikitana could not lead Maka. 

(I, viii, 6) 

f of Salavan, said to the son 

of Cikitana of the Dalbha Gotra : You of 
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Dalbha Gotra, Saman is not well established in 
you. If now someone were to say : your head 
will fall off, then your head would have fallen 

off. 

(I, viii, 7) 

He said : Well, I like to know this from 
you. He replied : Please know it. 

He told him that this world is the goal of the 
heavenly world. The third disputant is not 
satisfied with this position and tells him that his 
head would fall off for his imperfect knowledge 
about Saman. And he proposes to give the 
teaching he knows. He takes the goal further to 
Akdsa and announces it as the knowledge imparted 
by ^aunaka to Sdndilya. 

THE STORY OF USASTI 

The following is another interesting story : 

(I, X, 1) 

When the country of the Kurus was 
destroyed by thunder and hail, Usasti, son o 
Cakrayajja, along with his very young 
lived in a very miserable condition m le 
village of one who owned elephants {i.e., w o 
was very rich). 

(I.X.2) 

He begged for food from the posswsor o 
the elephants, who was eating beans. © ss, 
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to him : I have nothing other than those 
which are now with me. 

(I. X, 3) 

fi, • Please give me a part of 

these. He gave them to him. And then he 

said ; Here is water to drink. He remarked: 

to wZT ^ 

(I, X, 4) 

j these also leavings ? He 

ea? hem I <lo 

to dr^n?' 1 • I g«‘ 

to drink as I want. 

(I, X, 5) 

to his^w!f<? thom, he gave what remained 

After r!S;- ®^®" before. 

Alter receiving them she kept them safe. 

®aid^“ aLs“& r ^“g (bis bed), he 
I can yet earn!, mi ^ ^e* a little food, 

be performing a sacrlfir'^'H 

for all the priestly mZ. ^ 

arethose™e!y*bI^t 

went to that .am °'*® *bose beans and 

performed '^bich was being 
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(I, X, 8-9) 

There he sat down near the Udgata priests 
in the orchestra, who were to sing out. He 
said to the Prastota priest : 0 Prastota, that 

deity which belongs to your song, if you should 
sing without knowing that, your head will fall 
off. 

He makes a similar statement to the other 
Udgata priests. 

(I,xi, 1) 

Then to him the sacrificer said : I should 
like to know your honour. He replied : I am 
Usasti, the son of Cakrayapa. 

(I, xi, 2) 

I desired to choose your honour for all these 
priestly oflaces. Since I could not secure your 
honour, I chose others. May your honour be 
pleased to make up all the priestly offices. 

(I, xi, 3) 

He said : Let it be so. Then he added : 
In that case with my permission let these very 
persons sing the praises. As much wealth 
you give to them, so much wealth you give to 
me also. The sacrifice!’ said : let it be so. 

The other priests asked him about the deities 
that belong to their respective songs and he repli^ 
that they are the Hra/na^ the sun and the food. He 
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also told them that if they had sung without 
knowing the deities, their heads would have fallen 

off- 


THE STOEY OF JANA^RUTI 

In the following story persons who are rich in 
the worldly sense and who do public benefactions 
are held to be on a lower level in comparison with 
those who are rich in Brahman-knowledge and 
who are indifferent to worldly riches. 

(IV, i, 1) 

There lived (a king), a descendant of 
Janasruta, his great-grandson, who gave gifts 
with faith, who gave gifts liberally, who 
arranged plenty of food cooked (for his guests). 
He got resting places built everywhere, 
thinking : They can eat my food everywhere. 

(IV, i, 2) 

One night some swans flew along. One of 
the swans said to another swan : Hei, Hei 

a aksa, Bhallaksa, the lustre of the descen- 
ant of Janasruta, his great-grandson, has 
spread through the sky alike. Do not com© 
in o contact with it; let it not burn you. 

(IV, i, 3) 

To him the other replied : 0 Kambara, 

you a k of him, who is only thus much, in the 
same way as of Raikva with the cart. 
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first asked : How is this Eaikva with the 
cart ? 

(IV, i, 4) 

Just as (in gambling) all the lower figures 
belong to him who has the Krta which is the 
winning number, similarly whatever good 
things people do, they all come over,to him. 
By me has been spoken thus he who knows 
what he knows. 

(IV, i, 5) 

The descendant of Janasruta, his great- 
grandson, overheard this. He, as soon as he 
left his bed, spoke to his attendant: 0 friend, 

you talk (to me) in the same way as to Raikva 
with the chariot. (He asked :) How is this 
Raikva with the cart ? 

(IV, i, 7) 

The attendant searched for him and 
returned saying : I could not find him out. 
To him he said : 0, where a Brahmai;ia shoul 
be searched, there look for him. 

(IV, i, 8) • 

He came to one who was scratching Ws 
itch underneath a cart. He asked him . re 
you, your honour, Raikva with the chario 
He replied : 0, I am he. 

The attendant returned saying • 
found him out. 
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(IV, ii, 1-2) 

Then the descendant of Jana^ruta, his 
great-grandson, went over to him, taking with 
him six hundred cows, an ornament^ and a 
chariot with mules. And he addressed him : 
0 Raikva, here are six hundred cows. Here is 
an ornament. Here is a chariot with mules. 
Please teach me, your honour, that deity 
whom you worship. 

(IV, ii, 3-4) 

■ To him the other replied : Pie, fie, let the 
ornament and the chariot along with the cow 
be with you, 0 grief-blinded. 

Then once again, the descendant of 
anasruta his great-grandson, went over to 
im, taking with him a thousand cows, an 
ornament, a chariot with mules and his 
daughter. He addressed him : 0 Raikva here 
a t ousand cowsi Here is an ornament. 
Here is a chariot with mules. Here is a wife 

PllJrteach ml 

' (IV. ii, 6) 

blinHpH"’® ? said : 0 grief- 

this face I>rought these (to me). By 

in the ee villages called Raikvapan)»s 

l“ed ^ Mahavrsas where he 
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Then he gave the teaching to the king. 

THE STORY OF SATYAKAMA 

In the following story, faith and 'penance are 
shown as necesary antecedents of Brahrmn- 
hnowledge. 

(IV, iv, 1) 

Satyakama, the son of Jabala, addressed 
his mother : Venerable lady, I desire to lead 
the life of a religious student. To what Gotra 
do I belong ? 

(IV, iv, 2) 

She said to him : 0 son, I do not know 

this, to what Gotra you belong. In my youth 
when I was moving about much and when I 
was a maid-servant, I obtained you. So I 
do not know to what Gotra you belong. I 
am Jabala by name; and you are Satyakama 
by name. Therefore you say that you are 
Satyakama, son of Jabala. 

(IV, iv, 3) 

He approached Gautama, son of Hari- 
drumata, and said : I desire to lead the life of 
a religious student under your honour. May I 
approach your honour ? 

(IV, iv, 4) 

To him he said : To which Gotra do you 
belong ? He said : I do not know this, to 
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what Gotra I belong, I asked my mother. 
This is what she replied to me. 

He gave the information he had received from 
his mother. 

(IV, iv, 5) 

To him he said : One who is not a 
Brahmaija is not able to speak out like this. 0 
beloved one, bring sacrificial fuel. I shall 
initiate you. You have not swerved from 
truth. 

After initiating him, he brought out four 
hundred lean cows, bereft of strength and said : 
0 beloved one, follow these. 

Starting them, he said (again) ; Do not 
return without a thousand cows. He stayed 
away for a number of j^^ears, till the cows 
became a thousand. 

(IV, V, 1) 

Then to him a bull said : 0 Satyakama. He 
replied: Your honour. He said : We have now 
become a thousand. Take us to the teacher’s 
ouse. And I will explain to thee the parts of 
ra man. He said : Your honour, please tell 

ThehuU declared the four cardinal points as 
parts of Brahman. Then Fire declared to hira 
earth, interspace, the heaven and the ocean as parts 
of Brahman. A swan declared to him fire, sun, 
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moon and lightning as parts of Brahman. Lastly, 
a water-bird declared to him the Prana, the eye, 
the ear and the mind as parts of Brahman. 

(IV, ix, 1) 

He reached the house of his teacher. To 
him the teacher said : 0 Satyakama. He res¬ 
ponded ; 0 your honour. 

(IV, ix, 2) 

He said : 0 beloved one, you shine as though 
you knew Brahman. Who has taught it to 
you ? He replied: It is beings other than men. 
(He also added): Your honour, it is my desire 
that you yourself should tell me (about 
Brahman). 

(IV, ix, 3) 

Indeed I have heard it said by persons like 
your honour ; Knowledge can be the most 
efficient only if it is learned from a teacher. • To 
him he said only this much : There is nothing 
here that is left out. 

THE STORY OF XJPAKOSALA 

The following story explains the acquisition of 
Brahman knowledge in another way. 

(IV, X, 1) 

Upakosala, the son of Kamala, led the life 
of a religious student under Satyakama, the son 
of Jabala. He attended to his fires for twelve 
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years. When he permitted the other disciples to 
return, he did not permit him alone to return. 

(IV, X, 2) 

To him his wife said: He has well attended 
to the fires as a religious student, with penance. 
Let not the fires blame you. Give him the 
teaching. But even without giving him the 
teaching, he went away. 

(IV, X, 3) 

Through grief he decided to fast. To him 
the teacher’s wife said: 0 religious student, 
please eat. Why do you not eat ? 

He said : In this person there are many 
esires ungratified in different ways. I am filled 
■with grief. I will not eat. 


\-*-v, X, 

Then the fires said among themselves : Th 
religious student has well attended to us wit 
penance. Let us teach him. 

f fires taught him the identificatic 

of Brahman with various objects. 

(IV, xiv, 1) 

one tbiq^ Upakosala, 0 belove 
self* ^ke knowledge of tt 

to you the path, 
addriri Him the tLche 

honour Hpakosala, he responded : Yot 
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(IV, xiv, 2) 

(He said): 0 beloved one, your face looks 
that of one who knows Brahman. Who has 
taught you ? (He replied) : Oh, who shall teach 
me ? Thus he, as it were, concealed the fact. 
Then he pointed out to the fires saying: 
Indeed, these of such nature have become of 
another nature. 

(IV, xiv, 3) 

(He asked) : 0 beloved one, what indeed 
have they taught you ? He replied: This. 
Indeed, they have taught you about the worlds. 
But I will, teach you that whereby sinful deeds 
do not cling to him who knows it thus, just as 
water does not stick on the leaf of a lotus. 

(IV, XV, 1) 

(He said) : May your honour tell me that. 
To him he said; That person who is seen in 
the eye, he is the self. Thus he said. (He 
added): This is the immortal, the fearless. 
This is Brahman. 

THE STORY OF SVETAKETU AND THE 

panoAla king 

lu the following story it is stcited that th^ 
K§atriyas alone, and not the Brdhmanas, were te 
first custodians of the secret doctrine regarding t ^ 
^elf. 
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(V, iii, 1) 

Svetaketu, the grandson of Aru^a, went to the 
assembly of the Pancala kingdom. Pravaha^a, 
son of Jivala, asked him : Boy, has your father 
taught you ? (He replied): Yes, venerable sir. 

He asked him some questions about death and, 
after, and about return to life ; none of them he 
knew. So he said. 

(V, iii, 4) 

Then why did you say that you have been 
taught ? He who does not know these, how can 
he say he has been taught ? 

Upset, he came to his father’s home. He 
said to him ; Your honour, even without teach- 
ing me you have told me ‘I have taught you.’ 

(V, iii, 5) 

That Ksatriya merely by kin (not himself a 
true Ksatriya) asked me five questions. I was 
not able to reply to even one of them. He 
replied : As you have not told me these, I do 
not know even one of them. 


(V, lii, 6) 

^ Then Gautama went to the place of tl 
ing. (The> king said to him : 0 venerabl 
Gautama, accept as boon any wealth which ma: 
possesses. He replied : 0 king, let the wealt 

wmch man possesses be yours. What word yo 

have uttered m the presence of the boy, tell m 
that very word. 



CHANDOGYA-UPANISAD 


135 


(V, iii, 7) 

(The king) said to him ; As you tell me 0 
Gautama, this knowledge has not, before you, 
gone formerly to Brahmins. Therefore, this has 
remained the teaching of the Ksatriyas among 
all. 

Then the king teaches him about death and 
after. It is only knowledge that leads to final 
liberation. Those who lead a good life return 
after enjoyment in higher worlds. 

THE STOBY OF 6VETAKETU AND HIS 
FATHEB 

In the following story ^vetaketu receives in¬ 
struction from his father about reality and the 
creation of the world. 

(VI, i, 1) 

Svetaketu was the grandson of Aruija. To 
him his father said 0 Svetaketu, live the life 
of a religious student. 0 beloved one, there 
was no one of our family who, without Vedic 
study, became as if a Brahmaflia by kin (not a 
true Brahmaija himself). 

(VI, i, 2-3) 

He, who was twelve years old, approached 
(a teacher) and when he was twenty-four years 
old, he returned after studying all the Vedas. 

To him his father said : 0 SvetaVjetu, you 
a-re now conceited and struck up, considering 
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yourself as learned in the Vedas. Have you 
asked for that instruction whereby what is not 
heard becomes heard, what is not thought about 
becomes thought about, and what is not known 
becomes known ? (The son asked) : 0 venerable 
sir, how can there be such an instruction ? 


(VI, i, 4) 

0 beloved one, by one piece of clay all that 
IS made of clay can be known. The modifica- 
lon IS only a name depending on a word. The 
truth IS that it is clay. 

of the original 

and the modifications. 


IVl, 1, 7) 

know fif- persons, indeed, did no 

m T’ . ^^own this, wh: 

He akded 

our honour alone may tell me that. 

TT . ib 1) 

the heg^nhig^his^La® ^ ^®^oved one, ii 

alone without a « 0“^y as existence, on( 

in the beginning Here others say thal 

one alonf without 1 0“^^ non-existence 

existence, existenop ^rom that non 

, existence was produced. 

XT. ., ^ (^I» ii, 2-3) 

be so ? How nn 1 ^ eloved one, how could this 
could existence be produced from 
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non-existence ? 0 beloved one, this was in the 
beginning only as existence, one alone without 
second. That (existence) thought ; let me be 
born as many. That created light. 

From the light was horn water and from 
waters food. There is a description of the three¬ 
fold beings horn of eggs, horn of living beings {in 
the womb) and horn of (roots by) sprouting. 
Then life entered all these beings. 

In the sequel, ^vetaketu receives the great instruc¬ 
tion from his father about the identity of theindividual 
with the supreme in the statement, ^^That thou art,*’ 
He teaches him first about sleep, about hunger and 
thirst, H e says that the essence of all is the Self. Then 
the father teaches him this truth by apt illustrations. 


(VI, ix, 1-2) 

0 beloved one, just as the bees make honey, 
they bring together into one essence the 
essences of trees situated in various places, and 
just as they (the essences) do not in that condi¬ 
tion understand their distinction in the form, 
“I am the essence of this tree, I am the essence 
of this tree”, in the very same way, indeed all 
these creatures attain the real and yet do not 
know that they have attained the real. 


(VI, ix, 3) 

Whatever they be here, a tiger, a wolf, a 
^oar, a worm, a bird, a gnat or a mosqujto, 
• *liey become that again. 
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(VI, X, 1-2) 

0 beloved one, these rivers flow, the eastern 
to the east and the western to the west. From 
the ocean they reach even the ocean. They even 
become the ocean. Jusfc as they do not ‘know 
there, ‘T am this, I am this” in the same way 
0 beloved one, all these creatures come from the 
real and yet do not know that they have come 
from the real. 

(VI, xii, 1) 

(The father) ; “Please bring a banyan 
berry.” (The son) : “Here, venerable sir.” 
“Please cut it.” “It is cut, venerable sir.” 
“What do you see there ?” “0 venerable sir, 
these that look like small seeds.” “Dear one, 
please cut one of these.” “It is cut, venerable 
sir.” “What do you see there?” “Nothing at 
all, venerable sir.” 


(VI, xii, 2) 

To him (his father) said : Beloved one, 
t IS minute one which you do not see, it is, 0 
e oved one, from this minute one that such a 

springs forth. Listen to 
with faith, 0 beloved one. 


That which is the subtle essence, aU thif 

the That is truth, that 

the self. That thou art, 0 gvetaketu. 
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The individual dissolved in the absolute is 
compared to salt in water, which cannot he seen 
distinct as salt. The individual in ignorance, 
finding his way to the Supreme with the help of 
the teacher is compared to a man who, finding 
himself left blindfold in a wilderness, learns from 
someone the general direction of his native town 
and, ashing people in village after village, finally 
reaches his home. 

The next section deals with Bhumavidyd 
{knowledge of the great). Bliss is declared as the 
highest. 

THE STORY OF NARADA AND SANATKUMARA 

(VII, i, 1) 

Once Narada approached Sanatkumara 
saying : Venerable sir, please teach me. To 
him (Sanatkumara) said : Come to me (first 
saying) that which you already know. Then I 
will tell you what is beyond that. 

(VII, i, 2) 

He said : I have studied the Rg-veda, 
l^he Yajur-veda and the Sama-veda; the 
Atharva-veda as the fourth; Epics and M^ho- 
logies as the fifth; the Veda of the Vedas 
(Orammar); science of ancestral worship, 
ine-theniatics; science of portents; science of 
fime; logic; polity; etymology; subsidiary 
Vedic treatises like phonetics; science of spirits. 
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science of weapons; astronomy; science of 
snake-charming; fine arts. Venerable sir, I 
have studied all this. Venerable sir, I know 
merely the texts, not the self. 


(VII, i, 3) 

I have heard from persons like your honour 
that one who knows the self crosses sorrow. 
Here I am in sorrow. May your honour take 
me across to the other side of sorrow. To him 
he replied: All these things which you have 
studied, they are all only names. 


(VII, i, 5) 

(Sanatkumara said) ; Meditate on name, 
^-sked) : Is there, venerable sir, any¬ 
thing higher than name ? (He replied) ; Speech, 
indeed, is higher than name. 

In this way he narrates higher and higher 
Wimd, determinationy intelligence^ 
strength, food, waters, light, 
ether, memory and hope. Then he continues : 

(VII, XV, 1) 

this is higher than hope. Life indeed is all 


about huows this and says so h 

talks <^'»ecendental is the one < 

^ ThenSanatkum 

the knowledge of unc 
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standing, of thought, of faith, firm conduct, voli¬ 
tion, and bliss to the ultimate truth. 

(VII, xxiii, 1) 

What is great is bliss. There is no bliss in 
the small. The great itself is bliss. The 
great itself is what is to be desired to be known. 

Then there is a description of the great as that 
where one sees nothing else, hears nothing else and 
understands nothing else. 

Sanatkumdra concludes the teaching of the 
Great thus : 

(VII, xxvi, 2) 

He who (really) sees no death, no illness 
nor even pain. He who (really) sees, sees 
everything and attains everything in every 
way. 

Through purity of food results purity of 
intellect; through purity of intellect results 
steady memory; through the attainment of 
recollection all the knots are completely broken. 

(In this way), crushing all his infirmities, 
Sanatkumara showed him the other shore of 
darkness. 
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BRHADAEAJTYAKA-UPANI^AD 

[The Brhaddranyaha-upanisad belongs to the 
Vdjasaneyi School of the Yajur-veda. Like the 
Ghdudogya, the text is o, long one. It contciins 
the highest tedching about Brahman as the one 
without a second. There is a good deal of miscel¬ 
laneous matter that has not much interest or 
irri'portance from the •point of •view of the main 
Upanisadic teaching. Maitreyi, the wife of 
dfhavalkya, renounces all worldly possessions for 
the sake of knowledge that would lead her to 
imnwrtality. Gdrgi, another woman sage, puts 
umly philosophical questions to Ydjnavalkya, 
When the latter challenged the assembly at the court 
oj ana a. The incidents are particularly inU- 
res ing. The Sdnti is the same as in Isdvdsya- 

begins with the glorif- 
-^svamedha sacrifice. There is u 

ment^nfT^ of creation and a state' 

tion ^^nfice was created. In this connec- 

and 

me to immortality ’ 
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THE STORY OF GARGYA AND 
AJATA^ATRU 

In this story, Ajatasatru of KdSi, a Ksatriya, 
gives the teaching of the self to Gdrgya, a 
Brdhmana, contrary to the natural order of 
Brdhnianas teaching the others. 

(II, i, 1) 

In the Gargya family there was one named 
Drptabalaki who was very learned in the Vedas. 
He said to Ajatasatru, king of Ka^i: I wish to 
speak to you about Brahman. 

Ajatasatru said : For this talk we will give 
you a thousand (cows). All people run about 
talking of Janaka and Janaka (alone). 

(II, i, 2) 

Gargya (one belonging to the Garga family) 
said: That very person who is yonder in the 
sun, him indeed I worship as Brahman. 

Ajatasatru said : No, talk not to me about 
him. I worship him as the foremost, as the 
head of all creatures, as the king. He who 
worships him thus becomes foremost among all 
creatures, their head, their king. 

Then Gdrgya described Brahman as the Person 
moon, in the lightning, in space, in the 
'^‘tnd, in fire, in water, in a mirror, as the sound 
I? follows one when he goes, as the person in 
6 quarters of heaven, as the person who consists of 

® ow. But AjdtaSatru silenced him on all points. 
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(11, i, 13) 

Gargya said : That very Person here in one¬ 
self, him indeed I worship as Brahman. 

Ajatasatru said : No, talk not to me about 
him. I worship him indeed as the one endowed 
with the self. He who worships him thus 
becomes endowed with the self. Indeed, his 
progeny will be endowed with the self. 


(n, i, 14) 

Gargya became silent. Ajatasatru said : 
Is this all ? (He replied) : Only this much. (The 
^mg said) ; With this much, it is not known. 

(11, i, 15) 

Gargya said: May I approach you (as 
a iscip e). Ajatasatru said : It is opposed to the 
na ura order that a Brahmana should ap- 

Kman^*^*^^^^ thinking, “He will teach me 

^ te^-ch you : Thus saying, he 

wenf ®tood up. The two 

kinff^ ^ person who was sleeping. (The 

set one. Soma, King. He did not 

woke"himu;^Thtntgo?uV^^ 

(11, i, 16) 

leep thalf * When this man was as- 

P» Person who consists of consciousness, 
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where was he then ? Whence has he come now ? 
That even, Gargya did not know. 

(II, i, 17) 

Ajatasatru said : When this man was asleep, 
that Person who consists of consciousness, 
having by his consciousness taken up the cons¬ 
ciousness of these senses, lies in that ether 
which is within the heart. 

(II, i, 20) 

As a spider goes out along the thread (it 
produces), and as from a fire small sparks go 
forth in all directions, even so from this self 
come forth all senses, all worlds, all gods, all 
beings. The secret name (Upanisad) thereof 
is ‘the Real of the real.’ The senses, verily, 
are real. Of them this (self) is the real. 

YAjf5fAVALKYA AND MAITREYl 

In this story, Maitreyi, vjife of Yajfidvalkyd, 
spurns worldly possessions as not leading to 
immortality and receives from her husband the 
teaching about the highest truth that everything has 
a value not fo7' itself but only in so far as it is the 
^^If, that when for one everything has become the 
^slf itself , there is no consciousness of knower and 
hnown, and that the self is the highest reality. 

(II,iv, 1) 

Yajnavalkya said ; 0 Maitreyi, lo, I desire 

® leave off this state (of a householder). 
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Behold, let me make a final settlement for you 
and this Katyayanl. 

(II, iv, 2) 

Maitreyi said ; Sir, if this entire earth filled 
with wealth were mine, would I become 
immortal by that ? 

Yajnavalkya said ; No (you cannot). Just 
as is the life of men of mehns, so will your life 

be. There is no hope of immortality through 
wealth. 


(II, iv, 3) 

Maitreyi said : What shall I do with that 
through which I cannot become immortal ? 
Just what you know. Sir, that alone tell me. 

(II, iv, 4) 

Yajnavalkya said : Ah, dear as you are to 
us, ear is what you say. Come, sit down. I 
will explain to you. Attend well when I am 
explaining to you. 

(II, iv, 6) 

u said . Not indeed for the love of a 
husband is the husband dear. But, for the 

love of the self is the husband dear. 

infinUh simUa/r stateTnents about wife, sons, 

Wrf ^mriyaUoa,, the whds 
nwU, gods and creations. 

But^r ***0 love of all is all 

But, for the love of the self is all dear. 
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Lo, it is, indeed, the self that is to be seen, 
that is to be heard of, that is to be thought 
about, that is to be meditated on. Lo, Maitreyi, 
indeed by the sight of the self, by its being 
heard of, by its being thought about, by its 
being known, all this becomes known, 

(II, iv, 6 & 12) 

Everything will desert him who knows 
everything in aught other than the self. All 
this is this self. Arising out of these elements 
(the separateness of the self) disappears with 
them. After departing, there is no conscious¬ 
ness (of particularity). Thus said Yajnavalkya. 

(II, iv, 13) 

Maitreyi said : Just here you have 
confounded me. Sir, in saying : “After depart¬ 
ing, there is no consciousness.” Yajnavalkya 
said : Lo, I do not indeed say what confounds. 
Lo, enough, indeed, is this for understanding. 

(II, iv, 14) 

Where verily there is, as it were, a duality, 
there one knows another. Where indeed for 
one everything has become the self itself, there 
through whom and whom is one to know ? 
Him through whom one knows all this, through 
^hona is one to know ? Lo, through whom 

is to know the knower ? 
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(II, V, 1) 

This earth is sweet as honey to all creatures 
All creatures are like honey to this earth. And 
that person in this earth, who consists of light 
who consists of immortality, that indeed is he 
who is that self. This is the immortal. This 
is Brahman, This is the All. 

TJi 67 i YajudvctlTcycL descTibes the Self tJiTough 
similar observations about waters, fire, wind, sm, 
quarters of heaven, moon, lightning, thunder, 
space, dharma, truth and mankind. 

(II, V, 14) 

This self is like honey to all creatures. All 
creatures are like honey to this self. And that 
erson in this self, who consists of light, who 
consfets of immortality, that indeed is he who 
^ at self. This is the immortal. This is 
Brahman. This is the All. 


YAJffAVALKYA IN JANAKA’S COURT 
In this story Ydjfiavalkya claims to be the 
in challenge of all the Brdhmams 

all in ^Videha king, defeats then^ 

ami vindicate, his cUim. Gdrgi. “ 
too pmicipates in the debate. 

(in,u) 

many presents were given away* 
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There Brahmainias had assembled from the 
Kingdom of the Kurupancalas. 

In this Janaka, king of the Videhas, there 
arose a desire to know : who among these 
Brahmaxias may be the most learned in the 
Vedas ? He brought together a thousand cows. 
There were ten gold coins tied to the horns of 
each. 

(Ill, i, 2) 

He said to them : 0 Venerable Brahma^as, 
he who among you is the best established in the 
knowledge of Brahman, can drive these cows 
(home). Those Brahmaxias could not make up 
their minds. 

Then Yajnavalkya said to his own disciple : 
0 beloved Sama^ravas, drive on these (cows). 
He drove them on. 

Those Brahma^ias became angry. (They 
said) : How can he declare himself as the best 
established among us in the knowledge of 
Brahman ? 

Now there was Hota priest. of Janaka, 
of the Videhas, named A^vala. He asked 
im : Are you, Yajnavalkya, the best 
?tablished among us in the knowledge of 
■orahman ? 

He said : IVe do obeisance to him who 
^ay be the best established in the knowledge of 
^a man. We are only desirous of the cows. 
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(III, i, 3) 

The Hota priest Asvala made up his mind 
to question him even there. He said : Q 
Yajnavalkya, when everything here is over¬ 
taken by death, by what means can the 
sacrificer overcome the approach of death ? 

^ Yajnavalkya replies that it is hy the Hota 
priest Then Asvala questions about various 
changes and destructions in the world like day and 
^Wht, the waxing and the waning of the moon; 
ct>nd Yagnavalkya explains the means for over¬ 
coming each of them. Asked about the number of 
chants that the Udgdtd priest had to sing that day 
w the sacrifice, Yajnavalkya replied that the 
chants were three, and explained their fruit 


{xii, 1, iu; 

fh. earthly world througl 

+ 1 ^ ^ uctory chant, the interspace througl 

chant and the heavenl) 
world through the benediction chant. 

thereupon Atvala, the Hota priest, withdrew 
Th j 

are the“proAfV“'‘^^ YsJnaTdkya.^ow mX 

(tbeir?Z7uLT? 

grahifT^MK «<•« 

> Speech, tongue, eye, ear, min^^ 


b?-hadAranyaka-upanisad 


161 


"hands and shin; and eight atigralias : apdna 
(odour), name, taste, form, sound, desire, action, 
and touch. Then there is the question ;— 

(III, ii, 12) 

He said : 0 Yajnavalkya, when a man 

dies, what is it that does not leave him ? (He 
replied) : It is name. Indeed, name is endless. 
Through that he attains even the endless world. 

(Ill, ii, 13) 

He said : 0 Yajnavalkya, when of a dead 

man the breath goes into the air, the soul into 
ether, where then is this person ? 

(Yajnavalkya said) : Give me your hand, 
beloved Artabhaga. Let us two alone know 
‘ about this. We shall not (talk of) this where 
there are people. Thus they two departed and 
discussed about it in secret. 

Thereupon Artabhaga of Jaratkaru gotra 
withdrew. 


(II, iv, 1) 

^ XJsasta, son of Cakra, questioned. He 
sai . 0 Yajnavalkya, the Brahman that is 

irectly seen and not beyond one’s view, the 
s® that is within all, explain to me that. 

self of yours that is within all.” 
all ^ Yajnavalkya, that is within 

that • breathes with your life-breath, 

IS the self of yours that is within all.” 
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(III, iv, 2) 

Then Usasta, son of Cakra, said : 
one can say : “This is a cow, this is a horse*^ 
so has this been explained. That very Brahma 
that IS directly seen and not beyond view tlinf 
self that is within all, explain to me that. * 

You cannot see the seer of seeing. You 
cannot know the knower of knowing. This is 
that self of yours which is within all. Whatever 
IS other than this is mutable. 

Thereupon Usasta, son of Cakra, withdrew. 


(HI. Vi, Z) 

daughter of Vacaknu, 
0 Yajnavalkya, 

on W w “d woof on water, 

on what 18 water woven warp and woof ? 

is on wind. The wind 

succes ^ ^'^i^'i'-space. And then came in 

eun rml Gandharvas, of the 

at last the ' Indra and Prajdpati and 

“aid t t “ world it 

to be woven on the subsequent one. 

Brahma world of 

G^argi do ’ He said : 0 

dental. You^ ^^estions about the transoen- 
questions about t^ transcendental 

transcendental n about whom such 

questions should not be asked. 
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Thereupon Gargi, daughter of Vacaknu, 
withdrew. 

Afte7' a series of questions hy another about 
the inner controller, to which Ydjnavalkya answers 
saying that the immortal self within all is the 
inner controller, Gargi re~appears, 

(HI, viii, 1) 

Then (Gargi), the daugher of Vacaknu, 
said : Venerable Brahma^ias, behold, I will 
put him two questions. If he is able to answer 
me those (questions), then never can any one 
among you defeat him in discussion about 
Brahman. 


(Ill, viii, 2) 

(^hey said) : 0 Gargi, ask. She said : 

0 Yajnavalkya, just as a citizen of Kasi or the 
IGng of Videha, a youth of heroic ancestry, 
after stringing his bow from which the string 
lad been taken off, and taking in his hand 
wo arrows that can pierce through the enemy, 
go up to his enemy, in the same way will 
approach you with two questions. Answer 
^0 these two questions. (Yajnavalkya said) : 
^ Gargi, ask. 

^ ^ she asks him across what is that woven 
voh^l ^ 00 /—that which is above the sky, that 

I'heset^ that which is between 

Wo, that which is past, present and future. 
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Ydjnavalkya says that it is woven across space 
Then she asks him across tvhat space is so woven 

(III, viii, 8) 

He said : 0 GargI, Brahmaijas call that 
indeed, the immutable, what is not gross, what 
is not subtle. He who without knowing this 
immutable performs sacrifices in this world, 
that remains limited alone for him. 


(Ill, viii, 10) 

But he who, knowing this immutable, 
departs from this world becomes a Brahma^ia. 

(Ill, viii, 11) 

That immutable, verily, 0 Gargi, is the 
unseen seer, the unheard hearer, the unthought 

in er, the ununderstood understander. Other 
than It there is nothing that sees. Other than 

there IS nothing that thinks. Other than it 

eie is nothing that understands. Across 

IS imnmtable, verily, 0 Gargi, is space woven, 
warp and woof. 


Another ash 

to n about gods and their relation 

Ls2^Tr\ answered all 

Th u . 

ever amnn ^ yenerable Brahmapa wi 

g you desires, let him ask me. ^ 
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let all of you ask me. Whoever among you 
desires (to be questioned) let me ask him Or 
let me ask all of you. 

Those Brahmaijas could not make up their 
minds. 


YAJf^AVALKYA’S 
INSTRUCTIONS TO JANAKA 

In this story Ydjnavalkya gives the teaching 
of the highest to King Janaka through successive 
stages and refuses to accept a present until the 
real teaching is imparted. He teaches that the soul 
is to be known as not this, not that. He also gives 
the teaching about the nature of transmigration. 

(IV, i, 1) 

The king of the Videhas named Janaka was 
sitting (on his throne). Once Yajnavalkya went 
(to him). To him (the king) said : 0 Yajna- 

va kya, for what purpose have you come ? Is 
1 esiring cows or desiring (disputations) culmi- 

^ mg in subtle points ? (Yajnavalkya) replied : 
Your majesty, both. 


(IV, i, 2) 

ma ^ continued) : What anybody 

kiuff that. The 

“Sno ^1 ^ ■ Jitva, son of Silina, (told) me 
^P^ech indeed, is Brahman.” 

^^d fif ^ mothe; 

Did h t 11^^’ Filina told you 

e you about its seat and support ? 
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(The king said): He did not tell me (that) 
(Yajnavalkya said) : Your Majesty, this is 
verily an one-legged (Brahman). (The kin? 
said) ; 0 Yajnavalkya, tell us (about that.) 

Ydjnavulkyct sciid that its secit is speech and 
its support ether. Then — 


Janaka, king of the Videhas, said : I will 
give you a thousand cows with a bull as large 
as an elephant. Yajnavalkya said : My father 
was of opinion that one should not accept with¬ 
out first teaching. 


-4s desired by Yajnavalkya before giving him 
the true tmching about Brahman, the king tells 
him he has heard from five others. In each 
case Yajnavalkya establishes that Brahman known 
in those ways is only an one-footed Brahman. At 
e of each explanation, the king offers 
xajnavalkya a thousand cows as before, and at 
every Ume Yajnavalkya refuses to accept the gift 
More giving him the true teaching. 

(IV, ii, 1) 


Videhas, came do 
1 - , ^ive me the teaching 

one desiringto' go^a” 1 * 

chariot or a\Lt^io arranges fo: 

■nrmri/ 1 /a^ Same way you 

provided youreelf with these Upanisalo 
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ings. Thus being in the company of gods, 
high-born, having studied the Vedas, with the 
Upanisads expounded to you, whither will you 
go when you are released hence ? 

(The king said) : Venerable Sir, that I do 
not know—whither I shall go. (Yajnavalkya 
said) : Now I shall tell you that—whither you 
will go. (The king said) > Venerable Sir, tell 
me. 

Then Ydjnavalkya begins to teach the king the 
true nature of Brahman and says : 

(IV, ii, 4) 

That self is not this, it is not that. It is 
not grasped, being ungraspable. It is not 
injured. Verily, Janaka, you have reached 
(the stage of) fearlessness. Thus spoke Yajna¬ 
valkya. 

Janaka, king of the Videhas, said : 0 

Yajnavalkya, let fearlessness come to you who, 
venerable Sir, teach us fearlessness. Let salu¬ 
tation be to you. Here is the Videha kingdom. 
Here I am. 

The following is the account of another 
'meeting between Janaka and Yajnavalkya when 
the latter discourses on Brahman and explains the 
nature of transmigration. 

(IV, iii, 1) 

Yajnavalkya went to Janaka, king of the 
Videhas. He decided : I shall not discourse. 
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But then, when Janaka king of the Videha^ 
and Yajnavalkya had (once before) had a discus¬ 
sion at an Agnihotra, Yajnavalkya had oifered 
him a boon. He chose (as the boon) liberty to 
ask any question he desired. And to him 
(Yajnavalkya) had given that boon. 

(IV, hi, 2) 

Him the emperor himself asked first: 0 
Yajnavalkya, of what light is this Person ? He 
replied : Of solar light, your Majesty. By the 
solar light alone he sits, he moves around, he 
does deeds, he returns. 

(IV, hi, 3) 

(The king said) : 0 Yajnavalkya, it is even 
so. When the sun sets, 0 Yajnavalkya, of 
what light is this very Person ? 

Ydjnavalkya says that it is lunar light. 
the absence of both, it is the light of fire. Then 
Ydjnavalkya proceeds through the light of speech 
to the light of the self. 

(IV, iii, 6) 

(YajflaTalkya said) : The self alone becomes 
his light. With the light of the self alone he 

sits, he moves around, he does deeds, he 
returns. 

f 'Yajnavalkya explains the conditio'i^ 

oj e self, namely, dream state and deep sleep. 
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(IV, iii, 32) 

Your Majesty, he whose world is Brahman 
becomes an ocean, the one seer, free from 
duality. This is his highest path. This is his 
highest world. This is his highest bliss. 

(IV, iii, 33) 

(The king said) : I will give you a thou¬ 
sand cows. Speak beyond this even for my 
release. At this Yajnavalkya was afraid ; 
This king who is intelligent has driven me from 
all corners. 

(IV, iv, 3) 

Now, as a caterpillar comes to the end of a 
grass-blade and closes itself in taking the next 
jump, in the very same way, the self destroys 
this body, drives away nescience and closes 
itself in taking the next jump. 

(IV, iv, 4) 

Now, as a goldsmith, taking a piece of gold, 
makes another, newer and more beautiful forrn, 
in. the very same way, the self destroys this 
^ody, drives away nescience and makes another 
newer and more beautiful form. 

(IV, iv, 7) 

As the slough of a snake lies on an ant hill 
^®ing cast off there, in the very same way 
lies this body. Then this incorporeal immortal 
^ife is indeed Brahman, indeed light. 
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(IV, iv, 25) 

Verily the great self is the unborn, imaging 
undying, immortal, fearless Brahmau. Verily 
Brahman is fearlessness. He who knows thus 
becomes Brahman that is fearlessness. 



gVETA^VATARA-UPANISAD 

[The ^vetdivatara-upaniaad belongs to the 
Taittirlya School of the Yajur-veda. Though not 
included in the ten major Upanisads, it is regard¬ 
ed as an ancient and important Upanisad. In 
this, God in the form of Rudra is spoken of as the 
highest Deity, from whom as cause, both material 
and efficient, the ww'ld has evolved and who protects 
.and controls the world. He is identified 'ivith the 
supreme Brahman. The Upanisad derives its 
name from the sage who taught the truth contained 
in it. In the order of the lOSUpanisads this 
bears the number 14. The ^dnti is the same as 
in Katha-v^anisad.] 
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(i, 1) 

Those who discourse on Brahman say ; 

What is .the cause ? Brahman ? Whence are 
we born ? Whereby do we live ? And wherein are 
we established ? Presided over by whom do we 
0 knowers of Brahman, live our different condi¬ 
tions in pleasures and pains ? 

(i, 2) 

Time, nature, necessity, chance, the ele¬ 
ments, the womb, or the person : these are to 
be considered (as the cause). It is not a combi¬ 
nation of these, because of the existence of the 
self. Even the self is powerless in respect of 
the cause of pleasure and pain. 

(i, 3) 

They who follow the Yoga of meditation 
saw the divine self-power hidden in its own 
qua ities. It is that one who presides over all 
the causes from time to the soul. 


(i, 8) 

The Lord supports this all which is a combi- 
na ion o the mutable and the immutable, of the 
am es and the unmanifest. And the self being 
is on account of his being the en- 
nowing God, he is released from all fetters* 


unborn oi 
(God) and the unknowing (soi 


the knowing 
the powerfnl 
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and the powerless. Indeed there is (another) 
one who (too) is unborn and is connected with 
the enjoyer and the objects of enjoyment. The 
self is infinite, of cosmic form, and non-active. 
When one attains this triad, that is Brahman. 

(ii, 5) 

I join your ancient prayers with adorations. 
My verses go forth as suns in their path. All 
the sons of the immortal listen, they who have 
ascended to the divine abodes. 

(ii, 14) 

As a mirror lustrous by nature, but stained 
by dust, shines when it is cleaned, so the 
embodied one, on seeing clearly the real 
nature of the self, becomes one, with his pur¬ 
pose achieved and freed from sorrow. 

(ii, 15) 

When one having attained to Yoga sees 
clearly the real nature of Brahman through the 
real nature of the self which can be compared 
to a lamp, then, knowing God, the unborn, 
steadfast, free from every nature, one is releas 
ed from all fetters. 

(iii, 2) 

Indeed, Rudra is the one—they do not 
stand for second—who lords over these worlds 
^ith his lordly powers. He stands ^ 

the men; after creating all the worlds he. the 
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protector, merges them together at the end of 
time. 

(iii, 4) 

He who is the beginning and source of the 
gods, who is greater than all, Rudra, the great 
seer, who of old created the Hiraijyagarbha, may 
He endow us with propitious intellect. 

(iii, 5) 

That body of yours, 0 Rudra, which is 
auspicious, unterrific, showing no evil, with 
that most benign body manifest yourself to us, 
0 dweller in the mountains. 

(iii, 6) 

That arrow, 0 dweller in the mountains, 
which you hold in your hands to throw, make 
that benign, 0 protector of the mountain; do 
not injure man or beast. 

(iv, 1) 

The One who himself without a colour, by 
e manifold wielding of his power, gives mani* 
o colours with a concealed purpose and (ii^i'® 
whom) in the beginning and in the end the 
universe dissolves. He is the god. May be 
endow us with propitious intellect. 

(iv, 2) 

That is itself Kre; that is the sun; thati* 
Air; and that is the moon; that itself is 
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bright. That is Brahman; that is water; that 
is Prajapati. 

(iv, 3) 

You are woman; you are man; you are the 
youth and also the maiden; you as an old man 
totter with a stick; being born, you become 
facing all directions. 

(iv, 6) 

The One, unborn, red, white and black, who 
produces manifold offspring similar in form to 
herself; there lies the one male, unborn, delight¬ 
ing; another male, unborn, leaves her off after 
having had his enjoyment with her. 

(iv, 9) 

The Vedas, the sacrifices, the rituals, the 
observances, the past, the future, and whatever 
the Vedas declare—this universe that illusion- 
niaker projects from that (Brahman). And the 
other (the soul) is confined within that (the 
world) by illusion. 

(iv, 10) 

Now, know Prakrti as Maya and the Great 
Lord as the wielder of Maya. This entire wor 
is pervaded by what form His limbs. 

(iv, 20) 

His form is not capable of being 
the eye no one sees Him. They who o 
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thus with the heart, with the mind, as 
in the heart, become immortal. 


^'hiding 


(v, 12) 

Gross and subtle, and even innumerable 
forms, the soul takes on according to his quali¬ 
ties. Every succeeding cause of his association 
with them is to be seen through the qualities of 
his actions and of himself. 


(vi, 1) 

Some sages speak of the nature (as the 
cause). Others, badly deluded, speak similarly 
of time. But it is the greatness of God whereby 
this wheel of Brahma is being turned. 

(vi, 4) 

Starting with works that are associated with 
qualities, he who will distribute all the existents 
c IS e real Yogin). In the absence of those 
exis en s, there is the destruction of the deeds 

r^ y one. And when deeds are destroyed, 
he becomes really quite another. 

TT • 

nerv^^; bidden in all beings, 

all dppfl^^+u ’ self of all, the perceiver of 

the know of all beings, the witness, 

wer, the sole one, and devoid of qualities* 

TT i. 

verilv^im^'' Brahma, and 

verily imparted the Vedas to him, that god who 
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manifests in his own intellect, I, in my eagerness 
for release, approach as a refuge. 

(vi, 21) 

By the power of his penances and through 
the grace of God, Svetasvatara, the wise, spoke 
about Brahman, the supreme, the pure, pleas¬ 
ing to the company of seers, in the proper way 
for the sake of the ascetic order. 




12 

KAU§ITAK1-UPANI§AD 

\Th& KausUctki-upanisctd belonas to ihp Hn 
It is not included in L ten nZ 
upam^ads ; yet it is an important one. It deals 
mth the usual Upanisadic problem of the absolute 
tmnscending the phenomenal world, identifies 

Truth and extols the knower 
of the Truth. Among the 108 Upanisads, it 
occupies the 25th place. The ^dnti is the same as 
in Altareya-upanisad.l 
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(i, 1) 

Citra, grandson of Garga, desiring to per¬ 
form a sacrifice, chose Arupi (as the officiating 
priest). He sent his son Svetaketu saying: you 
conduct the sacrifice. 

^ When he was seated (as the officiating 
priest), (Citra) asked: Son of Gautama, is there 
a place concealed in the world in which you 
will put me ? Or is there another path ? Will 
you put me in its world? 

He replied : I do not know this. However, 
I will ask my Teacher. He went to his father and 
asked : He spoke to me thus. How am I to reply ? 

He replied : I too do not know this. Even in 
that assembly we will learn the Veda and receive 
what our betters give. Come. Let us both go. 

With sacrificial fuel in hand he went to 
Citra, grandson of Garga (and said): I approach 
you (to receive the teaching). To him he 
replied : You are worthy of Brahman-know¬ 
ledge, 0 Gautama, since you have approached 
nie. Come, I will teach you. 

Se then explained how one goes to the world 
o/ the moon; and then if he is a knower, he goes 
l^oyond to the Devaydna and if he doss not know, 

is dropped hack. Along the Devaydna, the 
knower goes to the various higher worlds till he 
reaches the world of Brahmd. There he makes 
Iriurnphal progress. 
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(i, 4) 


Five hundred celestial nymphs approach 
him, one hundred with garlands in their hands 
one hundred with ointments in their hands, one 
hundred with powders in their hands, one 
hundred with garments in their hands anh one 
hundred with fruits in their hands. Him they 
adorn with the ornaments of Brahman. Having 
been adorned with the ornaments of Brahman, he, 
the knower of Brahman, proceeds to Brahman. 

In the following section Prana is described as 
identical with Brahman, the highest Truth. AU 
divinities pay homage to him without his having 
to ash for anything and so do all beings. To him' 
who knows Pratm as Brahman also, all divinities 
and all beings pay similar homage. 


i-) 


Kausitaki was wont to say : Prana is 
Brahman. To this same Prana as Brahman, 
verily, all these gods bring offering without his 
egging. ^ Indeed in the same way, to him all 
eings bring offering without his begging. 

^ him who knows thus, there is the secret 
doctrine; One shall not beg. It is as if, having 

oegged in a village and not having received 

were to sit down (and say) • ^ 
shall not eat what is given here. 

I hose very persons who first refused hn» 
would invite him (saying) : Let us give to yo^- 
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This the virtue of the non-beggar. One or 
other would invite him saying : Let us give 
to you. ° 

In the following section Indra gives the teach¬ 
ing of his ovm identity with the highest Truth 
and extols the 'person v)ho knows him thus : 

(iii, 1) 

Pratardaiia, son of Divodasa, went to the 
favourite abode of Indra through fighting and 
valour. To him Indra said: 0 Pratardana, I 
will give you a boon. 

Then Pratardana said; You yourself choose 
(for me) what you consider to be the most 
beneficial to a man. To him Indra said .* Indeed 
one does not choose a boon for another. You 
yourself must choose. 

Then there shall be no boon for me : thus 
said Pratardana. Thereupon Indra went to 
him as the Deity of Truth. Indra is indeed 
Truth. 

Then he said : Know me alone. This itself 
I consider what it most beneficial to a man, 
that he should know me. 

He who should know me, for him this world 
is not injured by any of his deeds, not by toe 
killing of his mother, not by the killing o is 
father, not by stealing, not by the killing o an 
embryo. 
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(iii, 2) 

He said (again) : I am Praija of the nature 
of knowledge. Me of that nature worship as 
life immortal. Indeed as long as Praija abides 
in this body, so long does (also) life. Indeed 
through Praija alone does one attain immortal¬ 
ity in this world. 


(iii, 8) 

Desire not to know speech; one shall know 
the speaker. Desire not to know smell; know 
him who smells. Desire not to know colour; 
know him who understands colour. 


Thus^ there is the statement about all the senses 
of cognition and of action. 

These ten subtle elements of being alone 
t ere are with reference of intelligence; and ten 
su t e elements of intelligence there are with 
re erence to beings. If there be no subtle 
elements of being, there would be no subtle 
e ements of intelligence. If there be no subtle 

fliiM****i ™t®Uigence, there would be no 
subtle elements of being. 


13 

SlMANY AVEDANTA-UP ANIS ADS 

There are twenty-four Minor Upanisads which 
deal with the general Upanisadic doctrine that 
Brahman is the only supreme reality, whence the 
phenomenal world appears. Release from the 
bonds of the world is the goal of man. It can he 
attained even in life. Knowledge is what leads to 
this release. Of the twenty-four Upanisads, selec¬ 
tions from the Kausitahi have already been given. 

The number of the Upanisad in the order of 
the 108 is also given along with the reference 
number. The Upanisads are arranged in the 
order of the Sanskrit alphabet. The ^dnti is not 
given separately for each of the Upanisads, since 
that can be hnown by a reference to the Veda to 
which it is assigned. 

AKSI-UPANI$AD 

YAJURVEDA—TAITTIRlYA 

In this the Sun Ood imparts the teaching of 
brahman to hdnkrti. The various stages of Yoga 
loading to final realisation are described here. 

(72. i, 1) 

Then the venerable ^ahkrti went to the 
^orld of the Sun. Bowing to the Sun, he 
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worshipped him through the Caksusmati Vidya, 
(learning about the eyes). 

Narayaua in the form of the sun was very 
much pleased with being worshipped through 
Caksusmati Vidya, and said : In the family 
of the Brahmaijia who studies every day the 
Caksusmati Vidya no one will be blind; there 
will be the acquisition of learning. 

ADHYATMA-UPANISAD 

Y A JURVED A—VA JAS ANE Yl 

^ Here Ndrdyana is identified with the highest 
being, Sv/perimposition of the phenomenal world 
on the reality, its removal, release in life and final 
release are described here. 

( 73 . 12 ) 

By the cessation of deeds there will be the 
cessation of desires. Thence the destruction 
of residual impressions. The destruction of 
impressions is final release. This (release) is 
admitted to be release in life. 


annpurna-upanisad 

atharva-veda 

'nnJil 'request of a seeker after truth 

r^med Nidaghi, the sage Ribhu who knows Brah¬ 
man describes how he propitiated the goddess 
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Annapurna, and learned the truth about Brahman 
through Her grace. The nature of bondage and 
release is also dealt with. 

(70. i, 20) 

Whatsoever here is seen, regard that as 
non-existent, just like the city of the Gandhar- 
vas, just like the water in a mirage. 

(70. iv, 14) 

There are two kinds of cessation of mental 
functions, that which has a form and that 
which has no form. At the stage of release in 
life, it has a form; what pertains to release 
from body is devoid of form. 

ITMA-UPANISAD 

ATHARVA-VEDA 

Here the three-fold nature of the self, as the indi¬ 
vidual, the irmruanent and the swpreme, is dealt with. 

(76. 22-23) 

Just as when a jar is broken, ether becomes 
ether alone, similarly when the adjuncts are 
dissolved, one who knows Brahman becomes 
Brahman itself. 

ATMAPRABODHA-UPANI^AD 

^IG-VEDA 

It starts with a glorificaiion of the mantra 
namo Ndrdyandya” of eight syllables. The 
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identity of the inner self with Brahman, know¬ 
ledge as means for release and the best and the 
middling in respect of those who are eligible for 
study are dealt with here. 

(41. 28-29) 

The flame of a lamp, though small, destroys 
immense darkness. Similarly, knowledge, though 
small, will destroy the great ignorance. 

EKAKSARA-UPANISAD 

YAJUR-VEDA—TAITTIRlYA 

There is here a glorification of NdrdyarM as 
of the nature of the all. 

(61. 6) 

The flrst creator, the creator of the manifold 
universe, the air, the swan, VisRU, the Boar, 
night, solitude, what is created, what will be 
created, creation, the deeds, time, order and 
the supreme immutable—all these are yourself. 

GARBHA-I3PANISAD 

YAJUR. VEDA—TAITTIRlYA 

This gives an elaborate description of 
constituents of the body. The soul abides 
and longs for liberation. 
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(17. 1) 

Of five-fold form, abiding in the five (ele¬ 
ments), depending upon the six (tastes), having 
association with the six qualities, of seven ele¬ 
ments, of three impurities, of two origins, made 
of the four kinds of food—such is the body. 


nirAlambana-upanisad 


YAJUR-VEDA—VAJASANEYI 


Here there is a description of forty-one topics: 
Brahman^ god, the various divinities and celestials 
and various aspects of life here and hereafter, 
ending with the description of a Samnydsin. 

(34. 4) 

What is called the Lord is Brahman itself. 
Relying on his own power which is design^ed 

Prakrti, he created the universe and entered it 

as the immanent. He controls the intellect, t e 
senses, etc. So he is the Lord of Brahma an 
others. 


(34. 39) 

Casting off all Dharmas, 
egoity and selfishness, approaching ^ 
for Brahman as the refuge, deciding ^ am 

Brahman itself” through ? Yati 

mental processes, thus goes a ou 
absolute to-d of himself. He is the 
He is the liberated. He is the one to be wor 
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shipped. He is the Yogin. He is the Parama- 
hamsa. He is the Avadhiita (one who has 
shaken off everything), 

PAmGALA-UPANISAD 

yajttr-veda—vAjasaneyi 

Here Ydjfivalkya imparts to Paingala, at the 
latter's request, the supreme teaching about final 
release. The process of creation, how the Lord 
became an individual soul, the explanation of the 
Mahdvdkyas, the nature of a knower—these are the 
various main topics dealt with. 

(51. i, 12) 

The omniscient Lord, as associated with a 
little of Maya, entered the individual body, and 
being deluded by her (Maya) became the soul. 
Due to identification with the three-fold body, 
he became doer and enjoyer. 

pranagnihotra-upanisad 

YAJUR-VED A—TAITTIRl YA 

Here there is a description of Prdna as iden¬ 
tical with the highest reality ; dedication of the 
sej and the body for purposes of mental purified' 

,ion IS a so prescribed as a necessary preliminnfy 
to release. ^ 
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(14. 14) 

The Pra-iia, the Fire, is the supreme Self, 
associated with the five vital breaths. (Through) 
him) let me have fearlessness from all beings; 
let there be no fear for me at any time. 

(14. 16) 

You are as VaiSvanara Fire, the all. All 
forms that are born are maintained by you. 
All the oblations are the all, in which you are 
the immortal Brahman. 


MANTRIKA-UPANISAD 

YA JXJR-VEDA—VAJ ASANEYl 

Here tU nature of the highest Br^. Js 
ap'parent entanglement in Maya, ^ ® 
nature of the individual andthesujn'eme ’ 

the manifestation of Brahman 
mena and release through knowledge are 

(32. 3-4) 

The producer of changes, who 

eight-fold form, unborn, stea a 

makes the super-impositio ^nd 

(Maya). Through this, he i ° worked 

again impelled. g^per-imposition) 

out. By him (who makes the super 1 p 

is this world presided over. 
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MAHA-UPANISAD 

sAma-veda 


This is a very long Upanisad and contains 
detailed descriptions of the world and release from 
it. Ndrayana is spoken of as the highest Being. 
The manifest world and gods like Rudra and 
Brahma are horn of him. 

(61. iv, 66) 

Indeed, the mind, as tainted by afflictions 
like desire, alone is transmigratory life. The 
same, when freed therefrom, is spoken of as the 
end of transmigration. 


(61. iv, 67) 

He^ who is fit to assume a body becomes 
embodied, being thought of thus by the mind, 
en he is freed from the impressions of the body, 
e IS not tainted by the attributes of the body. 


(61. V, 52) 

At first the mind arose from reality, the 
supreme Self. By that, was spread out this 
world, aggregate of attributes, 0 intelligent one, 
]us as the non-existent blue colour which i® 
poken of as the most beautiful, is (manifested) 

oy the non-existent sky. 


V, uo; 

fhp the mind is dissolved on account 

es ruction of the attributes, the mists 
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worldly delusions also disappear. Like the sky 
on the approach of summer, pure intelligence, 
the one, the unborn, the first, the endless, 
shines clear within. 


MUKTIKA-UPANISAD 

YAJUR-VEDA—VAJASANEYI 

Here Rama explains to Hanumdn how a 
study of the Upanisads leads to release; inciden¬ 
tally he enumeraies the 108 Upanisads, the 
method of their study and the ^dnti for the various 
Upanisads. The destruction of impressions, 
samddhi, and dedication to the Lord are also dealt 
until. 

(108. i, 26) 

This release of complete isolation, by what 
means is it to be attained ? Even the one 
Mandukya is enough for the release of those 
who desire release. 

(108. i, 27) 

If even then knowledge is not attained, you 
must learn the ten Upanisads. 
knowledge, without any lapse 
reach the abode that belongs to me (Bam , 
Lord). 

(108.1.28-29) 

If even then, 0 Hanuman (son ® ^ ’ 

there. is no steadfastness m the knowi g 
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learn the thirty-two Upanisads and stop. If 
your longing is for release with freedom from 
the body, you must learn the one hundred and 
eight Upanisads. 

MUDGALA-UPANISAD 

sAma-veda 

Ndrdyana is spoken of as the highest reality. 
Brahman itself becomes the individual soul through 
association with the three-fold miseries in life. 

(57. ii, 3) 

Narayaija, the Purusa, is what has been, 
what is yet to be, and what will be. And He 
of that nature became the giver of release to all. 
And He is greater than all that is great. To 
Him none is superior. 

(57. iii, 1; iv, 1) 

The one god, settling himself in various 
forms, being unborn, is born in various ways. 
That is Brahman, transcending the three-fold 
miseries, free from the six sheaths, devoid of 
the SIX modes of existence and distinct from 
that can be designated as “thus.” 

MAITRAYANI-UPANI§AD 

sAma-veda 

» ^ imparts to the 

Brhadratha, who retired to the forest finding 
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^eace in life, the teaching of the highest reality, 
after offering him lesser things which the king 
rejects. 

(24. iv, 2) 

Through penance is attained pure being. 
From pure being is attained mind. Through 
mind is attained the self. Through the attain¬ 
ment of the self (the world) recedes. 

(24. iv, 9) 

That happiness which one attains for the 
mind that has been cleansed of all impurities 
by meditation and that is put at rest on the 
self, it is not possible for one to describe in 
words. At that time it is grasped by the 
internal organ by itself. 

VAJRASUCIKA-UPANISAD 

sAma-veda 

Here a Brdhmana is described not as a parti¬ 
cular individual self nor as a particular body, nor 
knowledge nor virtue nor owy such thing, bid as 
one who has realised Brahman. 

(36. 6, 8) 

Even among Ksatriyas and others there are 
niany who have seen the Truth and who are 
real knowers. Therefore knowledge ^ ^ 
characterises a Brahmaija. Among f®* riy 
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and others there are many who are givers of 
gold. Therefore a virtuous man need not be a 
Brahmaxia. 

(36. 9) 

Then who is it that is called a Brahma^a ? 
Anyone who has been able to directly perceive 
the self without a second, as (clearly as one can 
see) the dmalaka fruit held on the palm, is a 
Brahma^ia. 


SARIRAKA-UPANISAD 

YAJUR-VEDA—TAITTIRlYA 

Here the ten sense organs are described as 
forms of the five elements. The four interned 
organs, the three Gunas and their attributes, ths 
four states in life, the nature of the body and ihs 
self abiding in it, these are also dealt with. 

(62. 14) 

There are four kinds of states, namely vfsk' 
ing, dream, sleep and the turiya (fourth). That 
m which there are fourteen instruments consist' 
mg of the senses of cognition and of action and 
of the four-fold internal organ, is the waking 
state That which is associated only with the 
tour-fold mternal organ is the dream state. The 
state of sleep has the mind as the only instrU' 
ment. Theim-yais what is associated merely 
with the individual self. 


sAmAnyavedAnta-tjpanisad 
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SUKARAHASYA-UPANISAD 

Y A JUR-VED A—TAITTIRlYA 
Here at the request of Vydsa, ^iva imparts to 
§uka, the son of Vydsa,the teaching of thehighest rea¬ 
lity as contained in the Mahdvdkya ''Thai thou art”. 


(35. 21) 

I salute that beneficent Teacher, who is the 
. embodiment of eternal bliss, the giver of sup¬ 
reme happiness, the aloof, the embodiment of 
knowledge, transcending all, comparable to the 
sky, denoted by expressions like “That thou 
art”, the one, eternal, free from impurity, 
immovable, the beholder of all cognitions, rising 
above forms, free from the triad of Guiias. 

(35. 22) 

Now there are four great sentences. They 
are ; Intelligence is Brahman. I aim Brahman. 
That thou art. That self is Brahman. 


sarvasara-xjpanisab 

YAJUR-VEDA—TAITTIRlYA 

Here there is a description of 
'elease, knowledge and ignorance, t ^ 
f life, the five sheaihs, the 
idfuncts, the self abiding 
■able self which is immanent, and such m 

(33 15) 

What is called Maya and 

laving an end, common to righ 



186 


UPANISADS 


erroneous knowledge, not real, not unreal n 
real and unreal, in itself bigger than all/frl 
from modifications, what is being thought of 
though unreal and non-existent in three-fold 
time, it appears real to the ordinary people 

SAVITRI-UPANISAD 

sAma-veda 

Here there is a description of the relation of 
the sun-god and the Gayatrl. There is also a 
description of the mantras, Bald and Atibald. 

(75. 14) 

Holding nectar at the end of their hands, 
a e to give new life to all, extremely competent 
0 remove sins, having the modification of the 
Prapava in the lustre of the essence of 
tHe Vedas, with bodies of the form of the sun, 

Tf-u 1 - these two, the Bala and the 


SUBALA-UPANISAD 
YAJUR-VEDA — vAjasaney 1 
Here there is a description of the creation oj 
e wor and the various beings in the world- 

th^^eto^ ^ of release and the 

(30. vi, 3-4) 

the VoQ the Rudras, the Mar 

the Vasus, the twin Alvins, the Rks. the 
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the Samans, the Mantra-Fire produced from the 
oblation of ghee, the divine, the god, such is 
the one Naraya;ia. Narayaija is father, mother, 
abode, refuge, friend and goal. 

St}RYA-UPANISAD 

ATHARVA-VEDA 

Here the sun-god is described as the supreme 
reality. 

(71. 6) 

Salutation to Mitra the shining. Protect me 
from death. Salutation to the resplendent, to 
the cause of all. 

May the sun in the east, may the sun in the 
west, may the sun in the north, may the sun in 
the south, may the sun jprocure us everything. 
May the sun endow us with long life. 


SKANDA-UPANI§AD 

YAJUR-VEDA—TAITTiRlYA 

Here J^iva and Vipw are spoken of as abso- 
lutely identical. 

(51. 9) 

Just as Visuu is of the form of Siva, so Siva 
is of the nature of Visiju. L©!' 
fortune in life whereby I do not 
difference, whereby there will ® 

^0 distinctions between Siva and ve 
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The twenty Upanisdds, selections ffom which, 
are given in this section, deal with the subject of 
yoga as an auxiliary path to knowledge. Bight 
stages—sometimes six—are distinguished in yoga. 
The first two, yama and niyama, afford prelimi¬ 
nary moral training; they consist in shunning 
vices and acquiring cardinal virtues. The next 
^ TeCy dsanay prd'wydma and pratydhdray an 
intended for controlling the mind indirectly through 
rigorous physical discipline, symmetry and steadi¬ 
ness of body, regulation and stoppage of breath, 
an withdrawal of the senses from their objects, 
n the last three, dhdrand, dhydna and samMhi 
Afferent stages in concentration; and they help 
directly in controlling the mind. The principal 
Is to hold in check the unruly steeds 
wj, ^ ^^"^ses, to still the stormy seas of the miiid, 
YY hen the mind is stilled, the veil is lifted, and the 
Real IS attained with ease. 

Since the topic is the same, there is much of 
pe Ikon in these Upanisads. The different kinds 

the various yogic postures 
method of rousing the sleepij^ 
i^ V'y 7 ^' ^Jhake it rush forth to the cerebral regio^ 

siavi^ ^ in some places the Veddntio 
significance of the eight stages of yoga is given. 
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advayataraka-upanisad 

Y A JUR-VED A—V AJ AS Ai^E Yl 

It expounds the Rdja-yoga-as a means to 
Brahman-intmtion. The yoga is called Tdraka 
because it enables one to ford the river of empiri¬ 
cal existence. 

(53. 2) 

Contemplating always thus “I am of the 
nature of consciousness,” with his eyes well clos¬ 
ed, or with his eyes slightly open, seeing through 
the inner vision above the middle of the eye¬ 
brows, the supreme Brahman of the nature of 
the immutable eifulgence of existence, conscious¬ 
ness and bliss, he (the ascetic) becomes of the 
form thereof. 

amrtanAda-upanisad 

YAJUR-VEDA—TAITTIRlYA 

It teaches that, while those who are yure in 
heart reach the goal even through the study, etc., 
9f Scripture, those that are of impure heart stand 
w need of continued meditation on the Supreme 
o>nd the practice of yoga with the six auxiliaries. 

( 21 . 1 ) 

Having studied the Scriptures, meditated 
^gain and again (on their import) and known 
the supreme Brahman, let the wise one give 
them up, as (he would) a firebrand. 






190 


UPANISADS 


AM^ITABINDU-UPANISAD 

YAJUR-VEDA-TAITTIBIYA 

It points out that the mind of man is the 
cause of his bondage as well as release, and 
shows how Brahman is attainable through know¬ 
ledge alone. 

( 20 . 1 - 2 ) 

The mind is said to be of two kinds, the 
pure and the impure; the impure (mind) is 
associated with desire, and the pure is devoid 
of. desire. 

The mind alone is the cause of the bondage 
and release of men; as attached to objects it 
leads to bondage, and as free from objects 
it leads to release. 

K§URIKA-UPANISAD 

YAJUR-VEDA—TAITTIRlYA 

It deals with yoga as the instrument for 
removing the obstruction to Brahman-knowledgs. 

(31. 1) 

I shall well relate the Ksurika (knife) ef 
concentration for the sake of achieving yog^» 
attaining which there will be no rebirth for on® 
who has accomplished yoga. 

(31. 21) 

He who has conquered his mind throng 
penance (i.e., yoga) remains in a silent pin®®’ 
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unattached and desireless, and becomes gradu¬ 
ally an adept in the yoga with its auxiliaries. 

TEJOBINDU-UPANISAD 

YAJUR-VEDA-TAITTIRlYA 

It deals with the realisation of ultimate release 
of the nature of impartite hliss and pure consci¬ 
ousness. The nature of the impartite hliss is 
also explained in this Upanisad by ^iva to his son 
Kumdra. 

(37. i, 43) 

Those, indeed, who live giving up this 
purifying, supreme psychosis (mental function¬ 
ing) of the form of Brahman, live in vain; 
those men are the equals of brutes. 

(37. i, 44) 

Those, however, who know the psychosis 
and having known, increase it, are verily goo 
men and fortunate. They are to be worship¬ 
ped in the three worlds. 

(37. i, 46) 

Those, whose psychosis is even, increased 
and again matured—they verily attain the 
nature of Brahman, the real, not ot ers w o 
dispute about words.' 

(37. vi, 73, 76, 76) 

If there be anything other than o"®* ^ “ 
illusory even as water in the mirage. If the 
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city of the Gandharvas were real, then the 
world ever exists. If in the sky blueness were 
real, then the world becomes real. If the 
shell-silver were a real ornament, then let the 
world be real. 

TRISIKHIBRAHMANA-UPANISAD 
YAJUR-VEDA—VAJASANEYI 

In this we are told that a Brahmin with three 
tufts went to the solar world and learnt the know¬ 
ledge of Brahman, the order of creation, and 
the path of Yoga. We find here also a Veddntic 
interpretation of the eight auxiliaries of classical 
yoga, 

(44. i, 2) 

He (the Lord) said : Know all this to be 
Siva alone. But the eternal, pure, flawless, 
omnipresent non-dual bliss, Siva, the one, 
having created all this by his own splendour, 
becomes one (therewith) like a burning mass 
of iron and shinies as (also) dilferent, 

(44. i, 3) 

Prom Brahman (came) the Unmanifest; 
from the Unmanifest, the Great (Mahat): from 
the Great, egoity; from egoity, the five subtle 
elements; from the five subtle elements, the 
ve gieat elements; from the five great elements* 
the entire world. 
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(44. ii, 17) 

Reaching hundreds of various wombs im¬ 
pelled by residual impressions, he (the jiva) lies; 
and strays away from release like the fish which 
wanders between the two banks (of a river). 

DARgANA-UPANISAD 

SAMA-VEDA 

In this, Dattdtreya imparts to the sage Sdhkrti 
the knowledge of the yoga with eight auxiliaries which 
leads to release in life. True worship is also defined. 

(19. iv, 59) 

The yogins see 6iva in the self, not in the 
images. The images have been created for the 
sake of contemplation by the ignorant. 

(19. iv, 62) 

Having known directly the bodiless among 
bodies, the great omnipresent Lord, the immu¬ 
table bliss, the hero does not grieve. 

DHYANABINDU-UPANISAD 

YA JUR-VEDA—TAITTIRlY A 

It expounds the nature of Brahman and the im¬ 
port of the Pranava; it teaches the Hamsa-vidydand 
the yoga with six auxiliaries as the means to re ease. 

(39. 1) 

If there be sin, mountain-like and 
ing over several leagues, it is destroyed by tne 
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yoga of meditation. Never is there any other 
means of destruction. 

(39. 61-62) 

(The breath) goes, out with the sound ‘ha’, 
and enters again with sound ‘sa’. This 
mantra, viz., ‘hamsa’, ‘hamsa’, the jiva mutters 
always. 

(39. 63) 

The Gayatri by name Ajapa (not conscious¬ 
ly muttered) is always the giver of release to 
yogins. 


NADABINDU-UPANISAD 

^IG-VEDA 

It deals with the attainment of release through 
the destruction of the three hinds of Karma by 
those who are endowed with Nada as the means. 

(38. 27-28) 

When the piece of rope is known, the form 
of snake does not remain. Likewise, when the 
substrate is known and when the universe 
(consequently) attains nullity, since the body 
too is of the universe, how can Prarabdha (^•^•» 
that part of one’s past karma which has begun 
to take effect) remain ? 

(38. 42) 

Just as the bee which drinks the honey 
does not desire the scent, the mind which 
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ever absorbed in the Nada (sound Om) does not 
desire the objects. 


pASupatabrahma-upanisad 

ATHARVA-VEDA 

It deals with the nature of Hamsa and of 
Eiranyagarhha. Brahma teaches this Vpanisad 
to his son VaUravarui. 

(77. i, 13) 

Hamsa is of the nature of the supreme Self. 
Hamsa moves in and out. 

(77. i, 19) 

The sacred thread is the Pra^iava. One 
who is engaged in the observance of Brahma- 
Yajfia is a Brahmaija. The gods move in the path 
of Brahman. The sacrifices are observances 
indicative of Hamsa. As between the Hamsa 
and the Praiiava there is no difference. 


brahmavidyA-upani^ab 

YAJUR-VEDA—TAITTIRlYA 

In this also there is taught the 
Hamsa and Pramva as leading Jo , 

intuition.. Incidentally ^ 

^Te of three hinds. 

(40. 61-52) ^ 

The teacher in this world is 
three kinds thus: the one who co 
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one who imparts knowledge, and the supreme 
one who gives release. The one who commands 
shows the way; the one who imparts know¬ 
ledge teaches the (supreme) place; and the one 
who gives release (reveals) the supreme truth, 
knowing which one attains immortality. 


MANDALABRAHMANA-UPANISAD 
• • • • 

YAJUR-VEDA—VAJASANEYI 

In this we are told that Yd^navalkya went to 
the solar world and learnt from the person in the 
solar orb the truth of the self and the subtle yoga 
with the eight auxiliaries. 

(49. V, 1-3) 

The mind as associated with objects leads 
to bondage, and as dissociated from objects to 
release. Hence all this world is the sphere of 
the mind. ^ The same mind, when it is support* 
less and is ripe through the super-conscious 
state (in Nirvikalpaka samadhi) becomes fit for 
dissolution. That dissolution one should well 
praotise m me, the full. I alone am the cause 
of the dissolution of the mind. 

MAHAVAKYA-UPANI§AD 

ATHARVA-VEDA 

secre^Tmmni ^p^^or Brahma teaches the greo^ 
secret knowledge of the self. 
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( 12 . 8 - 9 ) 

The one of the colour of the sun beyond 
darkness, recognising whom the wise man salutes 
and remains after pondering over all the forms 
and names and determining (that they are illu¬ 
sory); whose significance Brahma explained in the 
beginning, and also Sakra (the king of the gods) 
whose fame as a great knower had reached the 
four quarters; he who knows him thus becomes 
immortal here. There is no other way to the 
path (of release). 

YOGAKUNDALI-UPANISAD 

YAJUR-VEDA—TAITTIRlYA 

It explains the Hapia Yoga and Lamhikd Yoga. 
(86. i, 82-83) 

The auspicious power called Kuijdalini, 
resembling the fibre of the lotus-stalk, having 
bitten the knot-like Muladhara with the top of 
its hood, as if it were a lotus-root, and having 
grasped firmly the tail with its mouth, reaches 
the Brahmarandhra. 

Y0GACUDAMANI-UPANI§AD 

• • 

sAma-veda 

It deals with the six auxiliaries of yoga. 

(46. 2) . 

Posture, complete control of breath, 
^rawal (of the senses), contemplftl'l®^* con mu 
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meditation, and absorption—these are the six 
auxiliaries of Yoga. 

(46. 71) 

Assuming the, lotus-pose aright, holding the 
trunk and head erect in a line, and looking at 
the tip of the nose, let one mutter in solitude 
the imperishable Omkara. 

YOGATATTVA-XJPANISAD 

YAJUR-VEDA—TAITTIRlYA 

It sets forth the four kinds of yoga : Mantra, 
Laya, Hatha and Baja. 

(41. 19) 

0 Brahma, yoga, indeed, is of many kinds 
due to usage : Mantra-yoga, Laya, Hatha and 
Kaja-yoga. 

(41. 129-130) 

When the actions (yogic practices) have been 
accomplished by yogins through E>aja-yoga, then 
arises surely for the yogins detachment through 
discrimination. 

YOGASIKHA-UPANI^AD 

YAJUR-VEDA—TAITTIRlYA 

It deals with the path of knowledge in all 
aspects. Toga and knowledge are said to he compU' 
mentary to each other. The teaching is given l>y 
Sankara, the supreme Lord, to Hiranyagarbha. 
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(63. i, 13-14) 

How can knowledge devoid of yoga become 
the giver of release here, OSir? Yoga, too, 
which is devoid of knowledge is not capable of 
effecting release. Therefore, knowledge and 
yoga let the one who longs for release practise. 

VARAHA-UPANISAD 

Y A JUR-VED A—TAITTIRlYA 

It deals with the ninety-six tattvas and gives 
an exposition of the path of knowledge, the nature 
of Brahman, and the import of Pranava, The 
teaching is given to the sage Rihhu hy the Lord 
(Visnu) in the form of a Boar. Then Rihhu 
gives a description of release in life and the seven 
stages of knowledge to Niddgha. 

(98. ii, 3-4) 

Discrimination between the eternal and the 
non-eternal, non- attachment (to the enjoyment 
of fruits) here and in a hereafter, possession of 
the six qualities, tranquillity, etc., longing for 
release—one should cultivate these. 

(98. ii, 41) 

If one knows “Brahman exists”, that is only 
mediate knowledge. If one knows am 
Brahman”, that is called immediate experience. 

gANpiLYA-UPANI§AD 

* ATHARVA-VEDA , . r, 

In this, Atharvan relates to ^dndilya t e eg 
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auxiliaries of yoga and the attainment of Brahman 
thereby. 

(68. 1, 24) 

Two ways there are of destroying the 
mind—yoga and knowledge, 0 Sage ! Yoga is 
obstructing the psychosis (mental functions), 
and knowledge is clear insight. 

(58. 1, 25) 

When the (mental functioning) is obstructed, 
the mind becomes quiescent soon. And when 
the movement of mind is stopped, transmigra¬ 
tion gets resolved. 


HAMSA-UPANISAD 

YAJUR-VEDA—VAJASANEYI 
In this, Gautama learns from Sanatkurhdra 
the knowledge of Brahman and the means thereto, 
viz,, Hamsa-vidyd. 


(25. 4) 

We shall now explain clearly the mode of 

and Paramahamsa for the 
sake of the religious student who is self-con trol- 

^ <ievoted to his master, and who 
meditates always thus : ‘Hamsa, Hamsa’. 

(25. 6) 

as it (the Hamsa) exists, 

R ofl in the eLmtim 

death. known that, one does not reach 
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samnyasa-upanisads 

There.are seventeen Upanisads in which 8am- 
nyasa as an antecedent step for the realisation of 
Brahman forms the main subject-matter. Samnyasa 
is only an accessory and not an end in itself. 
The various types of persons who have renounced 
the world, their duties, the necessary prerequisites 
for Samnyasa the evil effect of premature samn- 
ydsa and fraudulent renunciation are all clearly 
explained in these Upanisads. Samnyasa should 
come in the natural course of the evolution of the sovJ 
and should not he imposed by force from outside. 
Suppression or repression of man’s worldly needs 
is condemned as much as the glories of a true 
saint are extolled, 

AVADHUTA-UPANI3AD 

YAJUR-VEDA—TAITTIRlYA 

Here the nature of an Avadhuta is described. 
He transcends dualisms in the world lihe virtue 
o>nd vice and has cast away every belonging. 

(71. 9) 

Just as the sun absorbs water from 
^We, and just as fire too eats everything, m tne 
same way the Yogin enjoys all objects and (ye ), 
being pure, is not tainted by merits and sms. 
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ARUNI-UPANISAD 

SAMA-VEDA 

Here the nature of one who is ready to 
renounce, the process of renouncing, and the rules ' 
of conduct for those who have renounced and such 
other matters are dealt with. 

(16. 4) 

By the wandering mendicants who are 
Paramahamsas and who are dedicated to Brah¬ 
man (life should be led) by sitting and sleeping 
on the ground. Their vessels shall be of earth, 
of gourd, or of wood. During rainy season for 
eight months, a samnyasin shall live in solitude 
with a steady conduct. (Or he shall so live) 
only for two months. 

KATHARUDRA-UPANI^AD 

YAJUR-VEDA—TAITTIRlYA 

Here renunciation as a step towards the 
knowledge of Brahman is described. Dedication 
to the knowledge of Brahman and its fruits are 
also dealt with. 

(83. 4) 

After renouncing, one shall not again return 
to the care of the household fire. Saying “wea 
to all living beings”, he shall live without a 
habitation, thinking of the self, and withont 
(thinking of) anything else. Eating food got 
alms, he need not give anything. 
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KUNDIKA-UPANISAD 

SAMA-VEDA 

The stages preceding renunciation^ the eligibi- 
lity for renunciation, namely, loss of the wife, 
purpose of renunciation being getting release from 
life, prohibition of return to the life of a house¬ 
holder and the conduct of one who has renounced 
are described here. 

(74. 15-16) 

He shall sleep on the sands on river banks 
or outside of temples. He shall not fatigue his 
body too much either through enjoyment or 
through mortification. 

Bathing, drinking, similarly cleaning, these 
he shall perform with clean water. He shall 
not feel elated by flattery. Being abused he 
shall not curse others. 


JABALA-UPANI^AD 

YAJUR-VEDA—V AJASANEYl 

Renunciation of all rites, digibility for rermn 
ciation, renunciation of a householder an 
'Who has not assumed the role of a ouse ^ 
the nature of a Paramahamsa an sue m 
a>re dealt vnth here. 

(13. iv, 1) 

After finishing the life of 
one shall enter the life of a hous 
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completing the life of a householder, he shall be¬ 
come a forest-dweller (ascetic). After retiring to 
the forest, he shall renounce. Or if it be otherwise, 
he can renounce even as a religious student or 
as a householder or as an ascetic. Or again, as 
a religious student or not as a religious student, 
either as a bachelor or not as a bachelor, either 
after finishing the tending of the household fire 
or without any fire, if on any day he feels non¬ 
attachment to the world, on that very day he 
can renounce. 


TURIYATITAVADHUTA-UPANISAD 

YAJUR-VEDA—VAJASANEYI 
The nature of one who has discarded all 
possessions and who has transcended the four 
stages of life is described in this short text. 

(64. 1) 

He who treads the path of an Avadhuta is 
very rare in this world, not to be had in plenty. 

ere is one, he alone is the ever pure. He 
a one is the embodiment of non-attachment to 
i f Alone is of the form of know- 

tViA V ^ Alone is the Person of the form of 
thft fm^ ^Aramahamsa, trAnscends 

dedicates himselfi to 
his borf^^ Avadhuta and casts off 

syUableSm.^^^^ i^imself of the nature of the 
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NARADAPARIVRAJAKA-UPANISAD 

ATHARVA-VEDA 

The rules of conduct for the four stages of life, 
the different types of persons who have renounced, 
the eligibility for renunciation, evil effects of 
renouncing prematurely, nature of Brahman for 
whose knowledge renunciatian is an antecedent 
step and various other matters are described in 
this Upanisad which is a very long one. 

(43. iii, 12-13) 

When non-attachment to all activities arises 
in the mind, then they desire renunciation. 
Through a contrary procedure one becomes 
fallen. A wise man shall renounce when he 
becomes non-attached. But one who is attach¬ 
ed shall abide in his home. He who is full of 
attachment enters hell as the lowest of the 
twice-born if he renounces. 


NIRVANA-UPANI^AD 

9G-VEDA 

In this short and very abstruse and^ obscure 
text the special features of a real Samnyasin w o 
has reached the Avadhuta stage are described. 

(47. 38-40) 

Seeing the real bliss-form burial 

eating the bliss-alms : ^ * 

ground, life is in the garden of bliss. 
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PARABRAHMA-UPANISAD 

YAJUR-VEDA—VAJASANEYI 

The superiority of Brahman-hnowledge, the 
nature of Brahman, and the rules of conduct 
for one who has renounced are described here. 

(78. 14) 

They who are eligible only for active life, 
either worldly or scriptural, live (as Samnyasins) 
to fill their stomach merely as pseudo-Brah- 
mai^as. 


PARAMAHAMSAPARIVRAJAKA- 

UPANI^AD 


ATHARVA-VEDA 

The eligibility for renunciation and the nature 
of Brahman as the syllable Om, hnowledge, stead¬ 
fastness and other virtues which are the invisible 
marks of a Brdhmana superior to the visible tuft 
and the sacred thread : these are dealt with here. 


knowledge of the se 
without a second, that itself is bis sacre 

•+ A. steadfastness in the self i 

® H© is the performer of all ritei 

He is superior to aU. H 

himself am I (Visnu). 


samnyAsa-upanisads 


207 


PARAMAHAMSA-UPANISAD 

Y A JUR-VED A —VA JASANEYl 
The path of the Paramahamsa and the nature 
of such a one and fraudulence of persons posing 
as Samnydsins are dealt vnth here. 

(19. 3) 

He by whom is carried a wooden stick, who 
eats anything, who is devoid of knowledge, 
who is d.evoid of virtues like desire to renounce, 
knowledge, non-attachment and tranquillity, 
who lives simply for alms, he is a sinner who 
destroys the conduct of a Saint. He goes to 
terrible hells known as Maharaurava. 


BRAHMA-UPANISAD 


YAJUR-VEDA—TAITTIRlYA 

The real nature of Brahman, external marks 
like tuft which are only for those who are leading 
the worldly life, and renunciation as a means of 
attaining Brahman are described here. 


(11.12-13) 

He for whom, as for fire there is nO other 

tuft, for whom the tuft is ®^***°. 

ledge, he. the knowing one, is smd tobe^do^ 

tuft of hair! Bit 

who are eligible for * Jt pres- 

this thread to be worn. Inde^» i^n 
cribed verily as a part of the rite . 
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BHIKSUKA-UPANISAD 
• • 

yajur-veda-vAtasaneyi 

The four hinds of wandering mendicants are 
described in this very short text. Hamsa and 
Paramahamsa are better known and their descrip¬ 
tion is not given in this selection, 

(60. 1-2) 

Among mendicants who seek after release, 
there are four orders, namely, Kuticaka, 
Bahudaka, Hamsa and Paramahamsa. They 
are called Kuticakas who, living on eight hand¬ 
fuls of food, seek after release along the Path 
of Yoga. Then they are called Bahudakas who, 
a>ving a three-spiked stick, a vessel, a tuft, 
sacred thread and yellow robes and managing 
their lives on charity in the abodes of Brah- 
mana-sages avoiding wine and meat, seek after 
release along the Path of Yoga. 


MAITREYI-UPANISAD 

VAJASANEYI 

wiwd and other interna^ 
the nature^lT^Z worldly rites, 

and such things are dealt with here. 

(21. ii, 23) 

who enfov^BraT* realisation are the deluded 
enjoy Brahman in vain, like enjoying the 
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taste of fruits on the end of branches reflected 
in water. 

(21. ii, 25) 

Those who are great in riches, those who 
are great in age, and similarly those who are 
great in erudition, all these are mere servants 
of those who are great in wisdom, or even the 
servants of their pupils. 


YAJf^AVALKYA-UPANISAD 


yajue-vbda-vAjasaneyI 


The rites associated with renunciation^ those 
who are eligible for renunciation, the duties of 
those who are not so eligible, the nature of a 
Paramahamsa, the identity of a wandering rnendi- 
cant with the supreme Lord, renunciation of 
worldly enjoyments and the nature of a true saint 
are described here. 


(17. 11) 

Misguided, with their minds turned out¬ 
ward, mean and fond of quarrel, even Samnya- 
sins of this nature are seen whose mm s are 
spoiled by the (wrong) Vedic teac mgs. 

(17. 12) 

If one is establisb«l “ 
that self-overlordship y,en he who 

the scope of names ^2 He'has 

knows the self, whom shall he bow to • ^ 

at that time no need of dee s. 
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^athyAyaniya-upanisad 

YAJUB-VEDA—VAJASANEYl 
Mind as the cause of bondage and release, the 
four kinds of Samnydsins and their duties, the 
life of a wandering mendicant, the danger of falling 
off after t/rying to ascend and such matters are 
dealt with here. 

(99. 20) 

With a bowl, with a stick, looking ahead 
only one yard, shaven (and yet) with (know¬ 
ledge as) tuft, with (steadfastness in knowledge 
as) sacred thread, with (himself alone as,) 
family, accepting alms from men, either beg¬ 
ging, or without begging, just for keeping on 
life (such is the true saint). 


SAMNYASA-UPANISAD 

sAma-veda 

Those who are eligible and those who are not 
eigible for renunciation, the different classes of 
those who have renounced, the duties of those who 
ave renmnced and such matters are described in 
this favrly long Upanisad. 

(65. ii, 18) 

nno -Jif ^^®iiounces through non-attachment, 

renmmn through knowledge, one who 

ledffe non-attachment and know- 

rituals • fli nierely renounces the 

rituals . those who renounce are thus four-fold. 
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VAI§l<rAVA-UPANI§ADS 

There are fourteen minor Upanisads dealing 
with Visnu and His manifold forms, Visnu is 
described as identical with the highest reality, from 
whom emanate all beings, including all the gods, 
who supports the entire universe and into 
whom the universe resolves at the end. Yarious 
mantras relating to the worship of the different 
forms of Vi^u, the prescription for their proper 
recitation and their efficacy, the eligibility for their 
recitation and such matters are dealt with. Narasi- 
mha, ^ri-Rdma, Hayagriva and Dattdlreya are 
some of the forms of Visnu. Devotion to 
and his worship according io the prescribed method 
are the only unfailing means for the attainment of 

the ultimate goal of man. 

Many of the Upanisads are very long; " 

of them are divided into two main sections as Purv 
(former) and Uttara (latter.) 

avyakta-xjpani^ad 

SAMA-VBDA . , f 

The creator was able to see verse 

Man-Uon throug}‘ <>/<*« 

and with his grace created m described here, 

thirty syllables of the verse. 
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^ (68. ii, 1) 

Then he saw the Rk in the Anustnp metre, 
which is the supreme Imowledge, of which other 
mantras are only limbs, in which Brahman is well 
established and all the gods are well established. 
He who does not know that (Rk in the Anustup 
metre), what will he do with the other Vedas 1 

KALISANTARANA-UPANISAD 

• • 

YAJUR-VEDA—TAITTRlYA 

Uttering the name JSldrdyana is here described 
as capable of removing all sins. 

(103. 1) 

At the end of the Dvapara Yuga, Narada 
went to Brahma and asked : Venerable Sir, 
when I am wandering about in the world, how 
am I to get over Kali ? Then Brahma said : I 
have been asked a good question. Listen to 
that mystery which is the secret of all scrip¬ 
tures whereby you can get over the transmig- 

ra ion in Kali, By the mere utterance of the 

name of Lord Naraya^a, the first Person, one 
can get rid of Kali. 


krsna-upani^ad 

_ ^THARVA-VEDA 

rnmo ^ promises, the sages of the forest to 

La^aiwn of 

ytm. for thw oatufaction and joy. 
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(96. 1) 

The sages living in the forest became 
wonderstruok when they saw Ramacandra of 
ravishing beauty, who is the Great Vis^u him¬ 
self, who can be defined only as Reality, Know¬ 
ledge and Bliss. They said to him : May we 
embrace yon ? He replied : In the next cycle, 
when I come down as Krs^ia, you become the 
milkmaids and then you embrace me. 


GARUDA-UPANISAD 

ATHARVA-VEDA 

The mantra for propitiating Qarvda, the vehicle 
of Visnu, and the prescribe method of its recitation 
are decrihed here. 


( 102 . 10 ) 

Om ! salutation to the great and venerable 
Garuda, the vehicle of Visi?.u, revered by all 
the three worlds, with claws made of steel and 
beak also made of steel, with his body adorne 
with wings made of steel. Come, com^ grea 
Garuda. Cut off, cut off the poison. Revive, 

revive (me). 


gopalatApina-upani§ad 

atharva-vbda 

This Vpanisad contains two sechms ca^^ 

former (puna) and the teMer 
two selections are from the ji 
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third is from the second section. Gopdla is identi¬ 
cal v)ith the Supreme. Devotion to Him is the 
means for release. The world was created out of a 
mantra dedicated to him. In the second section 
there is a glorification of Krsna's City, Mathura. 

(15 i, 14) 

Devotion is dedication to him. That (dedi¬ 
cation) is attaching the mind to Him, free from 
all desires for the adjuncts in this or in the 
next world. And this itself is freedom from 
actions. 

(15. i, 15) 

Wise men perform sacrifices to him Krsijia, 
in various ways. They worship Him who is 
Govinda, in various ways. The lord of milk¬ 
maids supports the worlds. Belying on Svaha, 
he impels the world, being endowed with 
energy. 


(15. 28) 

(The gods live) having gone to the beautifu 
Mathura, which is worshipped by Brahma 
udra and others, which is protected by th' 
conchy, by the disc, by the club, by the bow an( 
y, ^ ® mace and other things, where abide 

^ Vf company of women and o 

bakti the Lord accompanied by Balarama 
Aniruddha. Pradyumna and Eukmini. 


VAISNAVA-UPANISADS 
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y A JUR-VED A—V A JAS ANE Yl 
In this Upanisad, some mantras relating to 
Visnu as ^rl Rama are given. ^rl Rama is 
identified with the various persons associated with 
him, like Jamhavdn, Hanumdn and Laksmana. 

(12. i, 5) 

The mantra ‘Om Name Narayaijaya’ (Om 
salutation to Narayaija) one must worship as of 
the form of knowledge, which takes one across 
(transmigration). The one syllabic part ‘Om’ 
is of the form of the self. The two syllabic 
part ‘Namah’ (salutation) is of the form of the 
world. The five syllabic part ‘Narayaijaya’ 
(to Narayapa) is of the form of the supreme 
Brahman. 

(In Om na-mo-na-ra-ya-]ja-ya) Om is 

Brahma. The sound na is Vispu. The 
ma is Rudra. The sound na is o . 
sound ra is the Lord of the Egg. ® 

is the person. The sound na is the Lord. The 

sound ya is the supreme self. 

TRIPADVIBHOTI- 

MAHANABAYAljrA-UPANISAD 

ATHARVA-VBDA 

in'nn Uvanisad mhch 

This is a very 9 supreme reality- 

Ndrayana is idenMfisd 
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The appciTent contradiction of the formless 
Absolute being identical with Ndrdyana having a 
form is explained. Knowledge of Ndrdyana and 
devotion arising therefrom lead to final release, 

(92. V, 8) 

When one gets the kind glances of a good 
teacher, then there arises in him a strong 
desire to listen to and to contemplate the 
stories about the Lord. Thence arises the 
destruction of the knots of evil impression 
abiding in the heart without a beginning. From 
that arises the appearance of the supreme 
soul in the lotus petals of the heart. Thence 
comes about devotion to Vis^iu of a very 
steadfast nature. 


DATTATREYA-UPANISAD 
YAJUB-VEDA—VAJASANEYI 
In this there are described various mantras 
pertaining to Visnu as Dattdtreya. 

(101. i, 1) 

In the abode of Truth, Brahma asked 
Narayaua of wide domain : What is it that 
takes us across? 0 Lord, tell me that. Being 

ahnrt •'e replied : Worship my 

and K nature of Truth, Bliss 

am eiven^t^ always say this : I 

migration 2^ v,° entangled in trans- 

igration. Brahma being thus instructed by 
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Narayaoa, meditated on Vfenu. Narayana, 
Dattatreya, who assumes the cosmic form an’d 
said ; It is the reaUty. 

NARAYANA-UPANI§AD 

y A JUR-VED A—TAITTIRl Y A 

In this Upanisad, Narayana is described as 
the source from which everything and every god 
originate and as of the nature of all. There is the 
the Narayana mantra by reciting which one attains 
the highest goal. 

(18. iv) 

One who meditates on the mantra ‘Om, 
salutation to Narayana’ will reach Vaikuntha 
as his abode. That is the lotus, the know- 
ledge-mass. Therefore, it is of the brightness 
of lightning. 

The son of Devaki is of the nature of 
Brahman. The destroyer of Madhu is of the 
nature of Brahman. (I worship) Narayana 
^ho abides in all beings, who is the person that 
is the cause, who has no cause, who is Brahman. 
Om ! 


nksimhatapini-upani§ad 

o 

ATHARVA-VBDA 

This is divided into two pofls. A 

men from each part, os tU 

which the Nrsmhormnhra w «cccr 
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cause of the world. Detailed prescriptions are 
given regarding its recitation and its efficacy. 

(27. ii, 1) 

The gods were afraid of death, of sins and 
' of transmigration. They went to Prajapati. To 
them he gave this Nrsimha mantra, the king of 
mantras, in the Anustup metre. Indeed, 
thereby they conquered death. They crossed 
the sins. They also crossed transmigration. 
Therefore, he who is afraid of death, of sins and 
of transmigration, shall accept this king of 
mantras in the Anustup metre. 


[zl. Ill, 10) 


Then worshipping these (parts of the 
syllable Om) in four ways with the nectar of 
bliss, similarly worshipping the three undivided 
ones of the nature of separate marks, divided 
only as Brahma, only as Visiju and only as 
Rudra, bringing together the marks with 
objects of worship in four ways, pervading the 
three bodies with light, kindling the self that 
controlling the power, that light 
0 e nature of the sentience of the self, 
iinging about identification with the consti- 
uents of the world, reducing the very gross 
0 e very subtle, and the very subtle into 

contemplating it as being 
c y the knower and knowledge which 
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are woven through with the elements of the 
Om ; thus one should accept the Om. 


RAMATAPINI-UPANISAD 


ATHARVA-VEDA 

Here there is a description of the various 
mantras about §ri Rama and their efficacy in 
securing the highest ends for man. This 
Upanisad too is in two parts and selections are 
given from both. 


( 55 . hi, 1) 

Sita and Rama are of that nature (of the 
mantra) and are to be worshipped. The twice 
seven worlds are created from them. They are 
supported in them; to them they are sent (in 
the end). Therefore Rama becoming a^ man 
gave prosperity (to the world) with his Maya. 

Let there be salutation to him who is the 
self, the Life of the universe. Salutation. One 
should declare their identity on account o eir 
former constituents (of reality, i®® 
knowledge). 


(65. hi, 15-16) 

They who learn h»v“ 

fcher from you or fiom j^antra when 

ferything secured ^ ufe) they will 

ive, and when vel^^, “f death of any 
•me to me. If 
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one whatsoever, this mantra of mine shall be 
recited in the right ear, he shall, 0 Siva, be 
released. 

(55. V, 6) 

The mantra of Sri Rama is more efficacious 
in securing the desired end than the mantras 
of Ganapati, the mantras of Sakti and the 
mantras of Surya. Even among the Mantras of 
Visnu, it is the most efficacious in securing fruits. 


RAMARAHASYA-UPANISAD 

ATHARVA-VEDA 

Various Rdma-mantras are described here. 
There is a special glorification of the mantra with 
eight syllables. Detailed prescription for their 
recitation and their efficacy are given in this 


(54. ii, 38) 

Why should one trouble himself in vain 
with many mantras whose fruits are liable to 
destruction and which can be uttered only with 
great difficulty, which become powerless by 
mere y being uttered with even the slightest 
efect and which only keep up the miseries of 

mantra of eight syllables 
n Rama is my refuge” (gri Ra-mah ^a-ra- 

though only one, is capable of 

fromT^-l mantras and ever free 

irom evils like longing. 
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VASUDEVA-UPANISAD 

sAma-veda 

In this Upanisad there is a glorification of 
Gopicandana as the most favourite object of 
Vimu. 

(56. 2) 

The Visijucandana, that has its source in 
Vaikuntha, that gives me pleasure, that is 
worn by my devotees like Brahma, that is 
every day smeared on my body, and that, 
since it is washed away by the Gopis (milk¬ 
maids), is called Gopicandana, that is the 
smearing stuff for my body, that is holy, that 
abides within the Cakratirtha, that is associated 
with Cakra, that has a yellow colour ; this is 
the means for release. 


HAYAGRIVA-UPANISAD 


atharva-veda 

Vismi as Hayagriva, having the head of a 
horse, the teacher of humanity, is described in the 

Upanisad. 


(102. 3) 

Salutation to you. 0 Hayagriva, whore 
form transcends the entire 
form is that of Bliss of the 
ledge, who is the khig of wisdom, who 

Vi^ijiu. 
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(102. 4) 

Salutation to Him who is of the form of 
Bk, Yajus and Saman, who has performed the 
deed of restoring the Vedas, whose body is the 
syllable Om and the Saman chant. 


17 

gAIVA-UPANI!5ADS 

Besides the Svetdivatara, selections from 
which have been given already, there are fourteen 
Upanisads which eulogise Rudra, identify him 
with the Supreme Brahman, and make him the 
source and support of all things. The rudiments 
of the Rudra-^iva cult are traceable to the age of 
the Indus valley civilisation. In the Rg-veda, 
Rudra figures for the most part as the terrible 
Ood holding a thunderbolt in his arms and 
sending forth lightning shafts from the shies. 
The Svetdivatara makes him out to be auspicious, 
unterrific, indicating no evil, the primal cause of 
all beings. The other Saiva Upanisads continue 
the same thought and identify Rudra with the 
absolute. He is the lord (pati) of souls (paiu). 
There is no real difference between God and 
soul. The difference is only apparent, brought 
about by avidyd. At the onset of knowledge, 
ignorance disappears, and the individual 
recognises his real self as iSiva. A good part of 
these Upanisads is taken up with a detailed 
description of the visible marks of a Saiva, viz., 
the rosary of Rudrdksa-beads and the sacred ash . 
the mode of wearing them and the mantras to be 
used are explained. These external marks are 
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regarded as auxiliaries to Brahman-intuition. 
They are helpful in the path to Perfection. 

AKSAMALIKA-UPANISAD 

l^G-VEDA 

In this Upanisad Prajdpati learns from Guha 
the details concerning rosaries : their hinds and 
constituents, the inner significance of the various 
parts, the mantras that are to be used while telling 
the beads, their fruit, etc. 

(67. 3) 

That which is the inner thread is Brahman. 
That which is on the right side (silver thread) 
is to be considered as belonging to Siva. That 
which is on the left (copper thread) belongs to 
VisijLU. That which is the face is Sarasvati. 
That which is the bottom is Gayatrl. That 
which is the hole is knowledge. That which is 
the knot is Prakrti. 

atharvaSikha-upanisad 

ATHARVA-VEDA 

In this Upanisad, Atharvan teaches the sigui- 
ficance of Om and the meditation thereon; and ^iva 
is declared to be the supreme object of meditation. 

(23. hi, 4) 

All this is Brahma, Visiju, Rudra 
Indra. They create all sense organs along 
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with the elements. (These elements, etc.,) are 
not the cause. The cause of (all) causes is the 
one who meditates. The object of meditation 
(too) is Sambhu, the giver of happiness, the 
lord of all, endowed with all auspicious powers. 
If a person concentrates for an instant (on 
6iva) in the ether of his heart steadily, he 
attains greater fruit than can be attained by 
a hundred and seventy-four sacrifices; the 
entire path of Om (is also known by him). He 
who knows Omkara thus attains the fruit of 
all the yogas of meditation and knowledge. 
Siva, the one, is to be meditated on as the 
supreme Lord and giver of happiness, leaving 
all else. 


atharvaSira-upanisad 

ATHARVA-VEDA 

In this Upanisad Budra declares himself to 
^Jie gods to be all in all The gods in turn pray 
5o Budra identifying him with the Supreme. 

( 22 . 1 ) 

The gods went to the heavenly world, 
rhose gods asked Rudra : Who are you . 

( 22 . 2 ) 

He said: I am one; * 

[now), and will exist (for all time) ; no other 

l/here is which is different from me. 
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KALAGNIRUDRA-UPANISAD 

YAJUR-VEDA—T AITTIRlY A 

In this Upanisdcl, Sanatkumdra learns from 
Kaldgni-Rudra the method to he followed in 
smearing ashes, 

(28. 3) 

The material is the burnt ash. Taking it 
(with the right hand and placing it on the left) 
with the Panca-Brahma-mantras, Sadyojata, 
etc., consecrating it (touching it with the right 
hand) with the (Paheabhuta) mantras fire is 
the ash’, ‘air is the ash’, ‘ether is the ash, 
‘water is the ash’, ‘earth is the ash’ taking it 
well (again) with the mantra ‘ma nastoke 
tanaya’, mixing it with water with the mantra 
‘ma no mahantam’, and (placing) it on the 
head, forehead, chest and shoulders with the 
mantra ‘triyayusam jamadagneh’, let one make 
three lines with the ‘triyayusa’ mantras, with 
the ‘tryambaka’ mantras and with the mantras 
that speak of the three Powers (Durga, Laksmi 
and Sarasvati). This observance to Sambhu is 
(regarded as) said in all the Vedas by those 
who are of the Vedic school. Therefore, 1®^ 
him who desires release observe this rite so S'® 
not to be born again. 

KAIVALYA-UPANISAD 

YAJUR-VEDA—TAITTIRlYA 
In this Upanisad, ^iva is identified with 
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suj>Teme Brahman, the source of all; the non- 
difference between the jiva and the Lord is 
declared ; and the experience of non-difference is 
explained. 

(12. 6-7) 

Unthinkable, nnmanifest, endless in form, 
Siva, the peaceful immortal Brahma-source, 
devoid of beginning, middle and end, the one 
all-pervading consciousness-bliss, formless and 
wonderful, the consort of Uma, the supreme 
God, the Lord with three eyes, blue throat, 
and peaceful—meditating on him the ascetic 
attains him, the source of beings, the witness 
of all, beyond darkness. 

(12. 8-9) 

He is Brahma; he is Siva; he is Indra; 
he is the immutable, the supreme self-ruler; 
he alone is Visiju; he is Life; he is Time, e 
is Fire; he is the Moon. He alone is all, what 
has been and what will be; he is ‘ 

Knowing him, one overcomes death. JNo. 
other path there is for release. 

GANAPATI-UPANISAP 

atharva-vbda 

In this Vfanmd meditation on Ga^iapati as 
the supreme is prescribed. 
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(89. 11 and 14) 

The God with one tusk, four arms, having 
a noose (in one hand) and a goad (m the 
second), offering shelter (with the third) and 
giving boons (with the fourth), bearing the 
banner with the mouse-emblem, who manifested 
himself at the beginning of creation, and who is 
superior to prakrti and purusa—he who meditates 
on him always thus is a yogin, the best of yogins. 

JABALI-UPANISAD 

sAma-veda 

In this Upanisad the terms *Pasupati; (God) 
and*Pasu' (soul) are explained; smearing of ashes 
is declared to he the means to knowledge; and the 
method of smearing is also set forth. 

(107. 11) 

The Lord of souls (Pa^upati) as endowed 
with egoity is the transmigrating self. H® 
alone is the soul (PaSu). The Lord of souls is 
God, the ruler of all, endowed with the five 
acts (creation, etc.,) and omniscient. 

(107. 12) 

The jlvas are said to be bound souls; being 
their Lordt, God is PaSupati. 

DAK§INAMt}RTI-UPANISAD 
YAJDR-VEDA—TAITTIRlYA 

In this TJpani§ad, l§iva is ideritified 


Saiva-upanisads 


229 


Dahsindmurti. Knowledge of this identity is said 
to he the supreme secret, the harbinger of longevity 
and of ultimate release. 

(49. 13) 

The Lord Daksi^amurti, whose body is 
white on account of the sacred ash, who wears 
the crescent, whose lotus-like hands shine with 
the symbol of knowledge; rosary, the lyre and 
the book, who is beautiful with the yoga-band, 
who ‘Is seated expounding (knowledge), who is 
attended by groups of saints, who is pleased, 
who has the serpent (on his person) and is 
clad in hides—may he protect us always. 


PAjStCABBAHMA-UPANISAD 


Y A JUR-VED A—T AITTIRl Y A 

In this Upanisad, Mahddeva, the supreme God, 
teaches the five forms of Brahrmn that arose at 
first: Sadyojdta, Aghora, Vdmadeva, Tatpurusa, 
and ISdna. liana is the highest form, but a 
the five are to be resolved in the supreme Brahman 


which is really without form. 

(13. 19) 

Know Kana as the supreme 
witness of the intellect, ethenal m nature, 
unmanifest, and adorned with the sound 


(13. 22) 

The supreme Brahman shines by 
light beyond the five Brahman-forms. In 
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beginning, at the end, and in the middle it 
shines by no other means. 

BRHAJJAB ALA-UP ANISAD 

O 

ATHARVA-VEDA 

In this Upanisad are set forth the greatness 
of the sacred ash, the significance of its various 
names, the mode of its production, the rite of bath¬ 
ing in ash, the way of smearing the ash on the 
different parts of the body, the mantras to be used 
in these rites, etc. There is also to be found the 
derivative meaning of the world ‘Rudrdksa*. 

(26. i, 15) 

Vibhuti, Bhasita, Bhasma, Ksara, Raksa : 
these are the five names, of the sacred ash. 
Of the five names, because it is the cause of 
supreme prosperity, it (the sacred ash) is called 
Bhuti. Because it eats uxd all sin, it is called 
Bhasma. Because it shines, it is called 
Bhasita. Because it wards off dangers, it is 
called Ksara. Because it protects one well from 
ghosts, departed spirits, devils, evil sj)irits, epi¬ 
lepsy and the fear of birth, it is called Raksa. 

(26. vii, 16) 

Because they emanated from the eyes of 
Rndra, they (the Rudraksa-beads) are called 
u ra sas m the world. After destroying 
( e "^^Id), Sada^iva closed his eye of destruo- 
loii- e Rudraksas emanated therefrom. 
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BHASMAJABALA-UPANISAD 

ATHARVA-VEDA 

In this Ujpanisad the method of weanng the 
ash-marks- is explained; the various rites con¬ 
nected therewith are described; the worship of 
^iva according to rule is prescribed; and I'ife in 
Benares is enjoined on those who are incapable 
of higher worship. 

(87. i, 8) 

For Brahma5.as, this alone is the religious 
duty; this alone is religious duty. Without 
wearing the ash-marks thus, let one not take 
water, food or any other thing. Without 
wearing the ash-marks due to carelessness, let 
one not mutter the Gayatri; let one not offer 
oblation in fire, let one not offer libation to the 
gods, to the seers and to the manes. This 
alone is the old religious duty which destroys 
all sin and causes release. 

RUDRAHRDAYA-UPANISAD 

YAJITR-VEDA—TAITTIRlYA 

In Ms Upanisad, Budra is declared to^ be of 
the nature of all; 3iva, Visnu, Brahma, and 
Umd are regarded as different manifestations of 
the same Spirit; the difference between the higher 
knowledge and loxoer knowledge is explained; the 
difference between the jiva and the Lord is charac- 


232 


UPANISADS 


tcviscd as appaTCTiti aTid tJi& IcTiowlcdffB of 
non-difference is said to remove sorrow and 
delusion. 

(85. 5-6) 

Those who salute Govinda do salute 
Sankara. Those who worship Hari do wor¬ 
ship the one with the bull-banner. 

Those who hate Virupaksa hate Janardana 
(also). Those who do not know Rudra do not 
know Ke^ava also. 


RUDRAKSAJABALA-UPANISAD 

sAma-veda 

In this Upanisad, Bhusunda learns from 
Kaldgni-Budra details regarding the RudraheadSy 
their origin, eligibility to wear them, conditions 
of wearing them, etc. 

( 88 . 2 ) 

To him the Lord Kalagni-Rudra said : For 
the sake of killing the demon of Tripura, I 
remained with open eyes. From them tear¬ 
drops fell on earth. They became Rudraksas. 


Sarabha-upanisad 

ATHARVA-VEDA 

the creator BrahmA 

Tots I'fl ? <^od; U « 

« Rudra in the form of a ^arabha 
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(a fabulous animal considered to he stronger than 
the lion) hilled a Nrsimha; the gods praise 
Budra who has assumed this great form; and 
finally it is declared that there is no difference 
between i§iva and Vimu. 

(50. 3) 

Brahma said : 

Only by those who have performed many 
meritorious deeds is attained this supreme 
Lord from whose limbs I was born as also Hari 
and Indra. Through delusion the king of the 
gods, Indra, and others do not know (this). 


18 

gAKTA-UPANISADS 

^aUi forms the theme of eight Mmor 
Upanisads. In one of the hymns of the Rg-veda, 
Sakti is characterised as residing in heaven and 
snpforting the earth. In the Kena-upanisad she 
appears as Umd Ilaimavati revealing the know¬ 
ledge of the Supreme to the gods. The worship 
of the Mother-Goddess is an answer to a vital need 
of the human heart. 

^akti is regarded as the spouse of ^iva. She 
is also identified with the other goddesses. Laksmi, 
Sarasvatl, and others, ^akti is the Power of 
God; and as power and the one who has power 
are non-different, Siva and Sakti are inseparable. 
The creation of the universe is attributed to 
Sakti. Three forms of Power by which the world 
is ruled are recognised; Power as will (icchd), 
Poiuer as knowledge (jndna) and Power as 
action (kriyd). Ultimately, Sakti is identified 
with Mdyd which creates an apparent fissure in 
Reality and veils the Truth. 

The worship of Sakti is said to give to the 
devotee not only prosperity but also final release. 
The Sdkta-upanisads contain descriptions of 
Cakras and Mudras that are used in ritual^ 
connected with Sakti. These rituals are elabora- 
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tely treated in the Tantras which, in later 
Hinduism, led to certain malpractices. The real 
object of the Tdntric discipline, however, is to 
sublimate the lower impulses and help the soul to 
reach its destiny. 

TRIPURA-UPANISAD 

?,G-VEDA 

In this Upanisad, the nature of Gonscious- 
ness-Power is described; the different modes of 
meditation on i§akti are set forth : and it is said 
that the selfless worship of the Goddess leads to 
final release. 

( 82 . 1 ) 

The three cities (the causal, subtle and 
gross bodies) and the three roads (work, wor¬ 
ship and wisdom) assumed by the empirical 
soul, and the letters beginning with ‘a’ which 
are well set here (in the Sri-cakra)—supporting 
these (shines the Consciousness-Power), the 
supreme Greatness of the gods, ancient and 
unaging. 

TRIPURATlPINl-UPANI^AD 

ATHARVA-VEDA 

In this Upanisad, the nature of Goddess 
Tripura is explained; the creation of the universe 
is attributed to the wiion of ^iva with Sahti : the 
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mantras that are to be used for propitiating the 
Goddess are given; meditation on Tripura is 
presented; and there is an exposition of the 
different Vidyds concerning ^iva and i§akti, and 
of the significance of Gakras and Mudras. 

(80. i, 9) 

This primal Power, Goddess Tripura, is the 
supreme deity. She is the great Ku^idalim 
(residing) in the region of fire (muladhara). 


DEVI-UPANISAD 

ATHARVA-VEDA 

In this Upanisad, the Devi declares that she 
is the all; the gods pray to her with the Devi- 
Gayatri ; and the Goddess is identified with 
Adi-vidyd through whom sorrow is overcome, 

(81. 1-3) 

All the gods questioned the Devi : Who 
are you, 0 great Goddess ? She replied : I am 
of the nature of Brahman. Prom me is the 
world, of the nature of Prakrti and Purusa, 
and non-void. I am pleasure and pain, 
nowledge and ignorance am I. I am the 
quintuphcated and non-quintuplicated elements. 
1 am the entire world. 


(81. 16) 

holdh^ff Self-Power, She entices allj 

Holdmg (in her arms) a noose, a bow and ar 
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arrow. She is the great wisdom. He who 
knows (her) thus crosses sorrow. 

BAHVRCA-UPANISAD 

9G-VEDA 

In this Upanisad, Sakti is said to he the 
instrumental-cum-material cause of the world; 
she is described as non-dual and, non-dijferent 
from Brahman; and the contemplation of i§akti 
in different forms is prescribed. 

(107. 6) 

She, verily, is the self. What is different from 
her is unreal not-self. Hence she is Brahman- 
intelligence, free from the aspects of existence 
and non-existence. She, the consciousness which 
is knowledge, the non-dual Brahma-intelligence, 
the wave of reality, consciousness, bliss, entering 
what is within and what is without, shines by 
herself, alone. What exists as pure reality, 
what shines as pure consciousness, what is love 
and bliss—all this is the great Tripurasundari 
who is of the form of all. 

BHAVANA-UPANISAD 

ATHARVA-VEDA 

In this Upanisad, the contemplation of the 
three-fold body as iSri Gakra is prescribed; and 
the inner significance of the different acts that are 
done during worship is explained. The devotee 
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is asked to imagine loithin himself the real 
meanings of these ritualistic acts and offer mental 
worship, e.g., service to the deity is the meditation 
on the reality of Brahman and the unreality of 
loliat is other than Brahman : the super-conscious 
state is to be regarded as prostration, etc. It is 
said that one ivho contemplates in this manner 
attains release. 

(84. 4) 

He who intensely meditates thus for three 
muhurtas becomes released in life. He attains 
identity with the self of the deity. The desired 
ends are accomplished without effort. He alone 
is said to be a 6iva-Yogin. 

SARASVATIRAHASYA-UPANISAD 

YAJUR-VEDA-TAITTIRlYA 

In this Upanisad, there are ten verses (Dasa 
ilokl) in praise of Sarasvati : the Devi mantras are 
explained; the two powers of Maya are set forth; 
the constituents of the universe are given; and the 
six kinds of Samddhi are described. The first two 
of the following selections are from the Dasa-sloki. 

(106. 7) 

The supreme Goddess who is of the sole 
nature of the truth which is the purport of the 
Vedanta, and who becomes manifest as of the 
nature of name and form—may that Sarasvati 
protect me. 
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(106. 10) 

The non-dual Power of Brahman who alone 
is proclaimed in the four Vedas along with the 
auxiliary sciences and their sub-divisions—may 
that Sarasvati protect me. 

(106. 52-53) 

Maya has a two-fold power—of the nature 
of projection and of obscuration. The projective 
power creates the world from subtle bodies to 
the cosmic-egg. The other power obscures the 
difference between the seer and the seen within 
and that between Brahman and the world with¬ 
out. She is the cause of transmigration. 

(106. 58) 

Existence, manifestations, lovability, name, 
and form—^these constitute the five-fold nature of 
the universe. The first three are the nature of Brah¬ 
man; the other two are the nature of the world. 

SITA-UPANISAD 

ATHARVA-VEDA 

In this Upanisad, Sitd is identified with the 
primal Prahrti : and the three aspects of the Devi 
are explained—as will (ichchd), as activity 
(hriyd), and as knowledge (jndna). 

(45. 7-8) 

Sita who is to be known and who is called 
the primal Prakrti becomes the support of the 
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world because of proximity to Sri Rtoa, and 
Z the one who creates, maintams and destroys 
all the embodied souls. Because of her nature 
as Pranava, those who discourse on Brahman 
call her Prakrti. 


SAUBHAGYALAKSMI-UPANISAD 

^IG-VEDA 

In this Upanisad, the Devi is described as 
the Goddess of Prosperity; the mantras of the 
Sri ^uhta are explained as also Gakras and 
Mud'^-as. There is also an exposition of two 
paths, yoga and jMna, which lead to Brahman- 
intuition. 

(105. i, 4) 

Laksmi, the mother of all the worlds, who 
is seated on a clean lotus, who is of the colour 
of its pollen, who holds in her lotus-like hands 
an arrow, the symbol of fearlessness and two 
lotuses, who is adorned with numerous orna¬ 
ments and a beautiful crown set with gems— 
may she be for our prosperity. 
















Dr. T.M.P. Mahadevan gives here an iy to-read 
translation of selections from the 108 Upf| ;kds. The 
eternal truths revealed so long ago are still v Jid today, 
and in this easy flowing style they provide moments of 
truth and enlightenment in the modern materialistic 
world in which we now live. 

The first chapter introduces the reader to the back- 
groimd of the Upanisads and elucidates the underlying 
philosophy. A short introduction to each of the following 
chapters further explains their meaning. Many sayings, 
known and frequendy used, will be found here in their 
original context. 


The late Dr. T.M.P. Mahadevan was bom in 1911 and 
was educated in Madras. An earnest Advaitin by training 
and temperament. Dr. Mahadevan, since his graduation 
in philosophy with a brilliant First Class Honours in 1933, 
remained engaged in intensive research and teaching. 
Several of his works, noted for their width and range, 
depth of insight and clarity deal with the ancient 
scriptures and religion in general and Advaita in 
particular. 






































